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The Text of Nihnavavada. 


5ources. 

It is now a welknow n fact that Ri&ahhadhva SwAitii, the 
T'irthahkara of the present scries, was the founder of the Jaina 
Canon, it was during his regime that the Sacred Works of the 
Jainas came into existence. After him, the Sacred Works increaS' 
cd in number and quality when the religion was exalted to high 
rank, but they were reduced considerably in times of disorder 
HTid anarchy. Generally speaking, preachings of all the T\rthah- 
karas happened to be of the same kind, and their lives were 
almost sipiilar to each other in principal characteristics. 

^ramana Bhagavan Mahavlra, the elder contemporary of 
Qautama Buddha, was the last, but Supreme T^rthankara in 
their whole dynasty. Like His predecessors, Ho too had got his 
preachings composed in books. His Qanadfiaras or principal 
disciples arranged those preachings in twelve Ai^as, the last one 
l)eing divided into fourteen Parvas. The Absolute Knowledge of 
these Parvas began to fade gradually till at last it was totally 
extinct. Arya Jamb^ Swaml was the last Khvalin. After him 
there were half a dozen Pat\adharas designated as Sruta- 
K^valins. Then there were ten Daiap^rvins, possessing the kno- 
wledge of ten Parvas only. Arya Vajra Swaml was th§ last 
Daiap^rvlft, after whom the* knowledge of Parvas began to fi»de 
quickly. Dkvarddhigaip K^mairamaxia was the last of the type 
w’hioh possessed the knowledge of one Parva only. 

Thus, when the knowledge of the original preaching of 
Sramana Bhagavan Mahavlra was fast disappearing, it was 
rightly felt by some of his successors to commit those preachings 
to writings. As a result of such efforts, forty-five Sacred Works 
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came into existence : 11 Ahgas, 12 Upahgas, 10 Prakirx^aS, 6 
Qh^da-S^tras, 2 Sutras, and 4 Mtla-Sttras.^ Of these, the four 
Mtila-Stiras are considered as the Original Stitras or Conimand- 
n ents, because they are primarily needed to guide the Jaina 
Monks in their religious practices, l^vaiyaka, Dasavaikalika, 
Uttaradhyayana and P/rida Niryukti (or Ogha Niryukti) are 
the four Afe/fl Stiiras. According to Weber, the order or compo- 
sition of these Sutras is this (1) Uttar&dhyayana (2) Jivaiyaka 
(3) Daiavaikalika and (4) P/tjda Niryukti. 

Though Ava^yaka Setra is not the oldest of the four Mela 
Setras, it is the most important of ail, as its name suggests. 
Samayika (Samaiya), Caturvvyiaii Steva (Cauvisattho), Vandana- 
ka (Vaudaqayam ), Pratikrama^a (Padikkamaija), K^yotsarga (Ka- 
ussagga) and Pratyakhyana (Paccakkhaija) are the six divisions 
of the JiVaiyaka S^tra. It should be noted that though all the»e 
So/n/s were deducted into books by Oax^adharas they were 
originally preached by ^ramaxia Bhagavan AfaAaid/'fl.* 

Bhadrabahu Swann had already written a Niryukti on the 
kvaiyaka Sutras and a number of C^rx^is were also composed by 
several authors as detailed commentaries on the kvaiyaka S^tra* 
Still, however, Jhmbhadra-gaui K^inairamax\a felt the need of 
ellucidating the Original Niryukti; hence he wrote a Bha^ya or 
Commentary in g?thas or verse on the Niryukti. Since this was 
aiv additional Bhasya to the Niryukti, which itself was a Comm- 
entary on the kvaiyaka Satra, it was known as Viie^avaiyaka 
BhaL^ya. The whole work runs into 3603 gathas or verses. It 
could further be divided into several sub-sections such as Pi\hika, 

,x In addition to these, some enumerate 20 more Prak^rnas, 
12 Niryiiktis, and several more arriving at the total number of 
84. Again in order to supplement the information supplied by 
those 84 agamas, there are several other works known as Niga- 

mas or Upani^.ads which, in turn, are 36 in all and bring the 
total number to 120. 

* Vide %cr i 

T ?nfft srwt-stinwr 

vnW) 
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Varavarikji, Upasargas, Slmlclri ( of ten varieties ), Oaxia 
dhara-vida, Qax^adharas, Nihnavas, Nihnava^vida, ^e^.a Upod 
gh&ta, Nirytikii and a-sv^dhylya NiryuktL Of these, Gar}adhara 
viida and Nihnavavhda arc the most important of all, because 
they discuss, both positively and negatively, several philosophi- 
cal topics that are vitally connected with the Jaina figamas. 

Qaoadharavada and Nihnavavada. 

Although both the Vadas ultimately point to the common 
goal of the realisation of truth there is a great contrast between 
Oax\adhara-vada and NihriavavSida in so far as their .subject, 
'method of discussion, deb^fors, and the consequences of delmte are 
concerned. Th< se points of contrast could be explained briefly as 
follows ; — 

-• Gaxpidharavada deals with positive type of discussion while 
Nihnavavada deals with negative type of discussion. Because 
Gar^adharavada strengthens the hands of Jaina Agamas by assert- 
ing certain cardinal virtues of the Jaina Religion, while Nihnava- 
vada tries to repudiate the principle pf Jainism in one way or 
the other weakening thereby its influence amongst the people. 
l^iscuBsions in G. V. arc based on the interpretations of certain 
Vhdavacanas, while those in N. V. are based on the interpreta- 
tions of the Jaina Agamas. Gax^adharas enjoy the proud privi- 
lege of entering into debate with Srantana Bhagav&n Mahav\ra 
Himself, while Nihnavas enter into controversy with the Precept 
or of one Gaccha or the other. Gaxiadlmras entertain honest 
doubts in their minds from the beginning and hence accept the 
principles of Tlrthahkara as soon as they are convinced; ^ w'hile 
Nihnavas, in most cases, do "not leave their rigid beliefs in spite 
of any number of solid arguments advanced by their opponents. 
Debates of Ga^adharas, therefore, seem to have generated for 
the realisation of truth, while those of Nihnavas are caused out 
of jealousy, anger, vanity or infatuation in many cases. Thus, 
love of truth is at the toot of G. V., while insinuation of truth 
seems to be the root of N. V. It will, there/bre, be seen that 
1^ the Qo'^ldharM Argue with their Celebrated Preceptor frankly 
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with true desire for knowledge, and hence they do not hesitate 
in accepting the Dlksa ultimately when all their doubts are diS' 
pelled; while Nihnavas deliberately try to hide the truth in order 
to refute the theory of the T^rthankara, as they want to establish 
their own theory aniung^t the monks and create disruption in 
the Oaccfia. 

Faith in Aganias is the guiding spirit of Gat^adharas, while 
scepticism is the main characteristic of Nihnavas, In G. V., the 
(lelMturs are non-Jaina persons who are initiated into Jainism at 
the end, while in N. V. the debaters are not only Jainas but 
the learned Jaina monks themselves who abandon the Jaina 
church and try to establish their own School. TiOgic, pure and 
simple, brings the del)ators to the right path in G. V,, while 
physical punishment brings the debaters to the right path in 
many oases in N. V, 

In 6. V., the discussions are held on a very high level as 
they treat philosophical subjects from beginning to end; while 
in N. V., the discussions sometimes fall to the level of mere logi- 
cal tricks employed for refuting a small argument related to a 
certain statement of "^gama. Gaxgidharas never went against 
the Jaina canon; on the contrary they sponsored the movement 
of establishing its influence over the masses by dedacting the 
principles of preachings of ^ramacgi Bhagavdin Mah^vlra into 
liooks. It was not so with Nihnavas. Since they were prominent 
monks holding strong influence over the public, the Nihnavas 
actually propagated their wrongly-based theories amongst the 
dull-witted monks and defiled certain portions of the Gaccha by 
dragging some of its members on .their sides. Rohagupia and 
iivabktiti are the glaring instances of this type. In short, the 
tendency of being at perfect agreement with the preachings of 
^ramaxia Bhagavan Mah^Vlra signifies the character of Oapa- 
dharas', while that of being at disagreement with the same, either 
in part or in toto, reflects the character of NUtnavas. 

Utility of Nihnavavlda— 

It will appear from the points of contrast stated aboTe that 
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Nihnavavida has proved detrimental to the cause of Jainism. 
Although there is very little sympathy for Nihnavas amongst 
Jainas, it should be remembered that these intellectual outlaws 
have indirectly helped to strengthen the ground of Jainism by 
their apparent harsh activities. Nihnayavlda is not a mere qua* 
rrel. But it is an intellectual debate in which the real essence 
of the religious precepts are to test. After having passed through 
the liard test of the fire of Nihnavavlda, lustre of the precep- 
ts of the Jaina Canon has become ])righter in8tea<l of l)ecoming 
faint. Secondly, Nihnavas and their thoughts have done good 
turn to the followers of Jainism by holding a torcdi-liglit in the 
form of their plight as Nihnavas an<l warning them thereby of 
the disastrous consequences of rtinning the risk that they hail 
undertaken. Thirdly, Nihnavav&da draws our attention to one 
Intrinsic weakness that is more or less inherent in every human 
Ijeing that of not putting into practice that we actually l)elieve. 
EventuaiUy such instances remind us of our own hypocrisy which 
is but another form of Nihnavav&dtk and make us introvert for a 
while to think if we could ever overcome the inconsistency of 
behaviour. Fovirthly, the study of Nihnavavida helps to culti« 
vate intellectual robustness. Like Nihnavas one should learn to 
accept nothing without being convinced of it. Leaving aside their 
prejudicial temperament, Nihnavas possessed a remarkable qiulity 
of not accepting truth as it comes but only after intellectual test 
and direct experience. Their defeats teach us that there is one 
universal standard of testing truth and that is an^kantavorla, or 
all-embracive point of view. Fifthly, the story of epch one of 
the Nihnavas is very interesting and provides literary flavour in 
between philosophical discussions. Being more realistic, it appeals 
to the common reader much more than mere enumeration or 
elluoidation of religious precepts. Thus the study of Nihnavavlda 
bears importance from various sides. 

Summary of the text — 

A brief summary of the life-events and thoughts of different 
f^^inmas could be drawn as follows: — 
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Jamtill was the fii’st Nihnava. He was the son-in-law of 
^ramaija Bhagavln Mahavira on the one hand and his nephew 
on the other. He was conversant with eleven Ahgas. He was the 
hua<l of a retinue of 500 monks while his wife was the chief 
of 1000 nuns. Once, after having separated from ^ratna^a Bha- 
gavan Mahavira without his consent, as he was laid down with 
high fev(?r, he ordered Ids followers to prepare a bod for him. 
While the monks were spreading the bed for him, he questioned 
them as to whether the bed was ready. The monks said ‘ yes 
l^t, in the heat of fever, Jam&li asserted that what was being 
spread could not be said to have been actually spread. Eventu- 
ally he refused to accept the welknown doctrine of 'KriyamftQam 
Kritam*, ‘caliyatniQam calitam etc. found in the Bhagavati Satra* 
Acc^ording to him, actual production of an object is achieved 
after dirghakala or long time. The sthaviras tried to refute his 
theory of ‘bahurata* which advanced the faults of nityakritatva, 
mithyakriyift etc. by putting forth various sound counter-arguments. 
But Jai;nil! did not listen to them. Consequently, some of the 
sthaviras left his side and returned to orama^a Bhagayftn Ma- 
havh'a, while a few stuck to ,him and followed the theory of 
‘^ahui'atas’. Jam&li boasted about his K^valitva even before the 
lirthj^kara. ^rama^a Bhagayan Mahavira e&plaiucd to him the 
transitoriness of Jiva like loka and asked him to renounce his 
theory. But Jamfdi did not even put faith in him. Thereafter he 
led the life of a stanuch iramfina and met death without repent- 
ing for his misbelief. His wife, however, renounced the Bahurata 
theory after having graspel the truth on experiencing the burn 
of a qharoo&l thrown on her by a potter named Dhagka. 

* Ti§yagupta_ waw the seo 9 nd Kituiava. He happened to be 
the student of Acarya Vasu who was a ^ruta-K^valin. In cqurse 
of his study of Porvas, Ti§yagupta came across a conversation 
between the Tirthankara and his pupil di^ussing the defjnitiqn 
of Jiva, where-in the Tirthankara asserts that not a portion or 
two but all the portions combined together, form Jiva. Ti^yagupta 
ia^l 9 ;teFprete 8 th» prqpquq^s a uew theory that the 

i&Bt portion of a living j^siqg by w-M it ijiocq^qs in 
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tnishelief by repeated assertions that it is not the last portion 
that brings about the completion of a living being, but each and 
every constituent of it, helps to do so, as each part of an 
object can never be taken as different from the object according 
to Evambheta Naya. Tisyagupta does not feel convinced and 
hence is expelled from the Gaccha. Thereafter he begins to 
n'ander here and there propagating his theory of 'Antya-prade- 
^atva* and finally arrives at tlie city of. Amalakalpa, where he 
is invited for dinner by a ^ravaka called Mitrasri, who, by offer 
ing him the last portions of various articles of food, drink etc. 
opens his eyes and compels him to come to the right path. 

Ary a Asadhaoarya was the pioneer of a third type of Nih- 
navas known as Avyaktas. He happened to be a preceptor in the 
^aulasadha church of the city of ^vetavika. While teaching the 
practice of agadha yoga to his pupils, Asadhacarya died on 
account Mf acute pain in heart and attained dirvvine form in the 
Kalinigulma region of Saudharma deva-loka. But when he 
knew by means of Avadhi jnana that his pupils were engrossed 
in the study of yoga, he condescende<l to return to his original 
human form and proceeded with his work. So, the god in dis- 
guise of a preceptor taught the aims, explanations, and command- 
ments of the Holy Writ, Ultimately, at the time of departure 
he informed the sadhus of his asaniyata-dbvatva arid begged 
their apology. 

The young sadhus became sceptical at this instance. They 
began to doubt their own fellow brothers on the plda that oiie 
could never ascertain whether one was sa^yata or asatnyata. 
They decided, therefore, not to respect anyone. The sthaviras 
tried to persuade these young sceptics in several ways but it 
was all in vain. Consequently the, Ayaktavadins had to be ex- 
pelled from the gaccha. Thereafter, on their arrival at Kajagriha, 
King Balahhadra sent for these Nihnavas and ordered them to 
be killed under the feet of elephants. For, the king argued, it 
could hot be ’ ascertained as to whether they were sadhus or 
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tMeres. ^he Nih tiaras then pleaded that they were real sidhus. 
The king replied that if they were real sadhus they ought to 
hare respected their own sthaviras as real sadhus. This made 
the Aryaktas leave their false belief and join the gaccha after 
tendering due apology. 

Arya A^ramitra was the fourth Xihnara. He was the pupil 
of Acarya Mahagiri of the yaksa temple in the city of Mithila. 
While studying the Naipu^ika chapter of the A^uprarada Perva, 
A^vamitra came aci’oss a statement dealing with the discussion 
of Chinnn and ohbdanaka, which asserted that ** all the Narakas 
of the present convention will perish and so will aU the deities,” 
On reading this, A^vamitra conjectured that if all the Narakas 
were to perish, aU other living beings would as well meet dcs* 
truction as soon as they were born. Consequently, he thought, 
they would not be able to attain the rewards of good and evil 
deeds. In this way, he liegan to draw several conclusions on 
false conjectures. The preceptor proved the absurdity of his 
theory by pointing out various in-consistenoies in aocepling the 
entire dcotrution of an abject at the end of a particular condition 
of time, asserted by the Ksaijikaksaya vftda of A^vamitra from 
the point of view of Rijustutra Naya. Aivamitra, however, did 
not give up his false notion, and was subsequently expelled from 
the Gaccha. Thereafter, in the city of Kajagriha, the watchmen 
caught hold of Asvamitra and hit him and his retinue alleging them 
to be burglars. Asvamitra pleaded that they M ere none but ^rftvakas 
belonging te a particuler gaccha. But the M’atchmen refused to 
believe on the strength of their tiwn theory and rct>rted that 
those sraiua^as and the gaccha had already perished there and 
then billy. This brought A^vamitra^to senses and he joined the 
oiMginal church by tendering due apology. 

Arya Gahgacarya was the fifth Nihnava. He propounded the 
theory of Dvaikriyas viz. that of two processes taking place 
simultaneously. In a village on the bank of river Ullfika, there 
lived a monk named Dhanagiri who ha<l a pupil called Gahga- 
carya. Once, while crossing the river, Gangaoarya, bald-headed 
as he was, felt the heat of sunshine on his head, and the cold of 
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rirer-wftter on his feet. At this time, ho formed a ^^rong iK>tion 
that both the experiences took place simultaneously, and contra- 
dicted thereby the precept of Agamas which had laid down that 
two })rocesses of feeling could never take place simultaneously. 
He reported the theory to his preceptor and quoted his personal 
experience in support of it. The preceptor replied that the pro- 
cesses of undergoing two different feelings seem to work simulta- 
neously oil account of one’s ow n inability to mark the subtle gap 
of time between the two as well as the quickness of mind. He 
established the validity of Agamas and refuted the mis-belief of 
Dvaikriya by proving an important principle of perception that 
there can never be more than one upayoga or application of 
mind, at one time, explaining the difference between geiviral and 
definite types, of knowledge. Eventually, he was C(»mpelle<l by Mani- 
naga to give up his false notion, an<i Gaijgaearya had to do so 
out of fear. Ultimately, he resorted to his original school after 
tendering the apology. 

Rohagupta, the pioneer of Vai^esika System, w-as known as 
the Sixth Xihnava. He entered into controversy w’ith a memii- 
oant ascetic in the court of king Bala^ri of the city of Antaraii- 
jika ami defeatc*! him by cstahiishing the theory of three cate- 
gories successfully. The defeated mendicant was expelled fr«>ni 
the city, while victorious Rohagupta went to his preceptor and 
narratcil the whole incident before him. Acarya 5rigupta inquired 
about the theory of Trairasikas. So, Rohagupta explained that 
ho hail established the existence of three categories of Jiva vi/.. 
iMva, Ajiva and N^ojiva, by means of varions tricks and e.\am]>les. 
Tlie Acarya congratulated him on the success, but at the same 
time he advised Rohagupta to. declare before the people *that 
although he had proved the validity of the Trairasika theory, 
they should not follow the same, as it w'ent against the Jaina 
Agamas. Rohagupta declined to do so. Consequently, Acarya had 
to enter into controversy with him in the Royal court. Ttiey 
disousseil the principle of Trairasikas at length for six luouths. 
Ultimately, it was agreed by both the parties to approach the 
kutrikapaqa (Universal Shop) where all the objects existing in 



10 


three lokas were available. Accordingly, the Aoirya asked for 
nojiva at the KutrikapaQa but it was not available. Consequently, 
Rohagupta was declared as Nihnava and was expelled from the 
gaooha In a humiliating condition. He attracted a number of 
followers by propagating the Traira^ika theory and started a 
separate school of Vai^esikas which, unlike Jaiua Agamas, estar 
blished the principle of six entities viz. Dravya, Guqa, Karma, 
Samanya, Vi^esa and Samavaya. 

Gos^pha-Mahila was the Seventh Nihnava. He belonged to 
the Iksugriha Ghtooha of Da^apura Kagara. He was angry with 
the preceptor Kaksitaseri for having appointed Durbalika Puspa- 
mitra as the head of the Gaccha after him. So, when Puspamitra 
gave sermons on the eighth and ninth Pervas, Gosthft-ldahila 
did not even care tt) listen to him. He heard the same from 
Vindhya who had carefully attended and understood the sermons. 
In course of discussion of the Karmaprav&da porva, when ho 
heard from Vindhya that Karman is tied, attached and infused 
with all the regions of Jlva, he contradicted that principle of 
agama and tried to assert that Karman was attached to Jiva only 
on the surfoce like the skin of a snake. He did not accept the 
relation of Jiva and Karman as that of milk and water or that 
of fire and iron. Further, he objected to the predicament which 
laid down that the practice of pratyakhyana is to be followed 
by all the monks in mind, speech, and action till the end of 
their life, and asserted that the sanctity of the vow could be 
preserved only if it were to be practised without a time-limit. 
Vindhya tried to explain the purport of the agama, but Gos^ha* 
Mahila did not listen to him. The matter was then reported to 
Acarya Durbalika Puspamitra. The Acarya repudiated the view- 
point of Gos^hft Mahila by means of various pramt^as and pro- 
pounded the commandment of Scriptures that pratyakhyftna could 
never continue after death on the ground that Muktatmfl is free 
from duty of observing vow after leaving the mundane world. 
But Go|(ha Mahila arrogantly rejected the Acarya’g view-point 
and quoted the authority of ^ramaga Bhagavan Mahivira in 
support of his own. Bventnally it was decided in the assembly 
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of Bthavit’ag to refer the matter to Tfrthankara Simandara Swaau 
And it was done so through a goddess, who brought the verdict 
of the Tirthankara in &vour of the Aoarya. Gostha Mahila, who 
refused to accept even the authority of Tirthankara Bhagavan, 
was then declared as Seventh Nihnava, and was imme* 
diately expelled from the Qaccha. He remained as a Nihnava till 
the end of his life, 

Bo^ika is a peculiar type of Nihnavas which gave rise to 
the sect of Digambaras. ^ivabhuti was the pioneer of that sect. 
Origiitally, he happened to be a Royal attendant in the city of 
Rathavirapura. He was very irregular in his habits. He used to 
come home after midnight. *So, his wife was very much unhappy. 
Once when he came horn*' late at night his mother rebuked him 
and did not allow him to enter the house, ^ivabhuti left tlie 
home in pride and anger. He came near an Upa^raya where he 
found the Jaina Sadhus engrossed in their study at that late 
hour. Aoarya Kri^nasflri was the head of the gaccha. -Sivabhuti 
approached the ascetics and requested them to initiale him into 
asceticism. The ascetics refused to give him diksa at the first 
instance, but subsequently Sivabhuti got himself initiated into 
gaccha. 

Once, when all the Sadhus were on Vihara, ^Sivabhati recei- 
ved a blanket as present from a king, ^'^ivabhhti was so much 
fiisoinated towards the new blanket that he kept it with him in 
spite of the preceptor forbidding him to do so. Once, when ‘*^iva 
bhQti was away, the preceptor took out his blanket, out it into 
pieces and distributed the sauie amongst the sadhus. Sivabhuti ’s 
mind was greatly perturbed ait this. He then beared the discourse 
of preceptor on Jinakalpika, and the apparel of a sadhu. ^iva- 
bhQti boasted to become Jinakalpika by complete renunciation. 
Accordingly, he gave up all his clothes and stayed in the garden 
without clothes. The Aoarya and several other sthaviras tried 
to disuade him from giving up clothes by explaining the true 
spirit of ni^parigraha in various ways. But out of vanity and 
pftssipn, i^iYabbaU did not listen to him. His sister also followed 
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the brother in this respect but she was subsequently asked to 
put on gurmeiits. TIuis <^ivabhuti sponsored the sect of Digaui- 
biiras. lie had initiate I two pupils vix. Kauijdinya and Ko^^vlra, 
who prolonge«l the sect by tiuditiou. 

Comnmitaries — 

Tliroe coinmentarios are said to have been written on the 

/ 

h'xt of «SVi Visesavjiiyaka Hhasya. The author himself is said to 
have written a couunentary on his own work, hut unfortunately, 
his coiiiinentary is not available at present. The second comme- 
ntary luis l)een written by Kotyacarya ( or ‘’'ilahkacarya ) the 
ujunuscript of which date<l 1136 V. S. is presereved in the 
Bliandarkar liosearch Institute, Poonfi, in a tattere<l condition. 
Tliis commentary has not been publislied as yet. The «>nly 
(tommentary that has been published and popularly accepted at 
present is that of Muladhari U^niacandrac&rya. 

MaLadhari H^macandracarya is different form Kali-kalusar- 
vajha Hfemacandrac&rya, the welknown author of Dvya^raya. 
Originally, he was known as Svetambaracarya Bhat^raka. His 
worldly name was Pradyumna and in the prime of his youth, 
it is said, he was a minister. By tlie advice of ‘S>i Ambaya- 
d6va sari he renounced the worldly life and having left his four 
wives, he entei’cd the ascetic life. Siddharaja Jayasiihha, the 
great monarch of Gujarat, of the twelfth century V. S., was 
highly impre83e<l by his great personality and wide-spread well- 
versedness. 

The Author-His Life, Works, and Date. 

Life— * 

c 

^ Jinabhadragarii K^amliramai}h is the author of this splen- 
did work. Very little is known about his life. Yet, there is no 
doubt that the author was a highly-esteemed scholar of his age.t 

t Here are the tributes paid to him by several oommentators:- 

( i ) i 

w ii I n 

^Tikhkikrya in his kvaktyaka Vrit4» 
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He was the first Jaina writer and preacher who had (K'lisia- 
tently attempted to interprete and explain the principles of the 
Jaina Canon in such a manner as to appeal to the intellect of 
the people. That is to say, ho did not instruct his pupils or 
followers only in a traditional way without caring for the inner 
motive or spirit ot the preachings. Though he preached the same 
old tra<litional principles of the Jaina Canon, he interpreted and 
explained them in a logical way so as to appeal to their intelle- 
ct, He was, therefore, accepted by the peophi as an unparallele<l 
preacher and scholar of the age, an<l hence was awarded the title 
of “ yugapradiiana”.^ 

Ifis knowledge was n?)t confined to the religious K)re, but 
he was well-versed in the scieuees of inuthetnuties, etyia»)logy, 

prosody, aiul phonology also/^ 

• 

Still, however, Acarya Jinabhadragaiii was the staunch and 
orthodox, upholder of the triwlitional Jaina Canon. Though he 
knew many sciences, his extensive knowledge and intelligence 
were taken a<lvantago of only for establishing the authenticity 

(ii) I 

fnsrgt fsnnint ^ ii 

— Muni-Candra Suri in Amara Caritra. 

(iii) f^*r »rnrT«f ^ i 

— Malayagiri Suri in his Commentary on Brihat K^tra Snm'asa. 
§ Vide ^ i 

— Siddhas^na Seri in his Corni on Jitakalpasetra. 
t Vide I 

(Ibid) 
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and validity of the Jaina Agamas. He is therefore, taken is one 
of the pioneer agama-pradhaua or orthodox Ac&ryas* 

He used to take the support of logical illustrations and in* 
ferences only partially in the sense that, such illustrations or 
inferences were quoted only if they strengthened the view-point 
of the traditional Jaina Agamas, and were rejected if they went 
against the traditional preachings. The example of his predecess- 
or Siddhashna Divakara is welknown. Siddhas^na was a free- 
minded but logical interpreter. His works are full of original 
thoughts and independent ideas irrespective of their being diffe- 
rent from or similar to the traditional Jaina Agamas. The theory 
that Absolute Knowledge and Absolute Perception do not take 
place simultaneouly but one after the other, has been proved 
by him by the help of logical inferences and concrete illustra- 
tions. Siddhasbna thus went against the traditional view of the 
Jaina Agamas according to which the Kbvala-Jhana and the 
Kbvali-Dar^ana took place simultaneously. Jinabhadragaiji K^- 
ma^ramaQa repudiates the theory of Siddhasbna Div&kara in his 
VUe?avaiyaka Bhaiya and re-establishes the original theory of 
the Jaina Agamas that Kbvala Dar^ana and Kbvala Jnana take 
place simultaneously .§ Jinabhadraga^i is, thus, well-renowned as 
the up-holder of the Jaina traditions. 

That Jinabhadraganii Ksama^rama^a was an orator of establi- 
shed reputation is known ft^m several sources. The commentator 
Hbmoandrftcarya Maladhari refers to Jinabhadragagi as ** Upa 
Jinabhadra K^m^iramagah Vyakhyltarab Another commentator 
named Kotiyaoarya, who has written a commentary on the Vi4e- 
^ftvaiyaka' Bhi^ya, pays him a tribute to the same effect in the 
Utst versa of his commentary. He says.^ 

* Vide i 

(Ibid) 

Also vide Jitakalpasatra Editor’s Prelkoe, p. 7. 

§ Vide (nmftn) fe^ri 

^ Vide Short History of Jaina Lsterature ^ Ed. by M. D. 

l^Mif p. 152f fiwt-nots. 
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«rNr wwfi i w wr- 

i 

WPT wii’wiwiTi'ir ftnrR^ Bi^isprr *iHnn 5"”^^” 

'irfint iTPl <T <ci T«T ftfag r rfrfwn^ l»sr « 

No, more information is available about the life of this 
great Aoarya. 

Works— 

•Tinabhailragani K^miirama^a is said to have composed the 
following works : — 

( i ) Viiesavaiyaka Bhasya ; This welknown work has been 
ranked as one of the most important and highly esteemed works 
of Jainism. The auther himself wrote a' commentary on this 
Bhasya in Sanskrit. Jinabhadragaql has earned the reputation as 
a commentator mainly from this work. For, wherever he has 
been referred to as Bhasyakara, the references have b^en quoted 
from Vi^eSava^yaka BhaSya. But as has been, suggested in the 
Preface to the Jtta Kalpa Setra''^ it is not improbable if Jina- 
bhadragaqii Ksam&^ramaQa had composed other bhasyas as well. 
Take, for example, the following verse from the Vi^esava^ayaka 
Bhasya — 

In this verse, the examples of poggala { flesh ) modaya 
( sweet-balls ) danta ( teeth ) pharusaga ( a potter ) and vadasftla 
( the branch of a tree ) have not been explained in details by the 
cr>mmentators. Acftrya Hdmacandra Maladhari suggestively rema- 
rks that ” ( These exa- 

mples should be understood in details from Ni^eetha ). 

Ko^yaoaryaJ also leaves the remark unexplained merely by 
saying “ ” ( We shall explain this in Ni^eetha ). 

* Vide Jita Kalpa Siltra, Preface, Page 9. 

I Whose commentary has not been published, but is preserv- 
ed in the Bhandlrkar Research bxstitute, Poona. 




The question arises as t»» who is the author of Ni^eetb. The 
tradition does n<)t give the ci*edit of authorship either to H^ma- 
randrAoarya Maladhari or to K»)^yacary». So, it is probable that 
the commentary must have been written by JiuabhmlragaQi and 
the sentence “ ” found in the commentary of Ko^- 

yaoarj'a, might have orgiually belonged to the commentary written 
by ^ri Jinabhadraga^i Ksama^ramapa himself. 

(ii) Brihat Samgrahagi — This work runs in almost 500 ver- 
ses. Acarya Malayagiri Seri has written a commentary on this 
work in Sanskrit. The work along with the Commentary has 
already been published. 

i 

(iii) Brihat Ksbtra-Samisa — This is also a similar work. 
Acarya Srt Malayagiri Seri and others havi^ written commen- 
taries and the work along with the commentaries is publisheil. ■ 

( iv ) Jita Kalpa Satra — This work lays down varnnis reli- 
gious practices to bo followed by the Jaina monks. The work 
is also dealing with the ten types of remonstration. The subject 
of remonstration has already been treated in the Chbda-satra 
and other works. JiuabhadragaQi seems to have composed this 
work with a view to treat the subjeot in a precise au<l compre- 
hensive manner. 

The oldest commentary available on this work at present 
is the cer^i of Siddhasbna in Prakrit. In his CerQi, Siddhasbna 
remarks at one place that there existe<l some other corni^ also, 
before he composed his one, but that is not available at present. 
On this Garni of Siddhasena, ^rt Candra Sari has written expla- 
na?tory notes in Sanskrit. 

Besides the carqi of Siddhasena, there is one more chroi 
available in Prakrit verses. It is difficult to say whether it is the 
same chri[ii that he refers to or it is different from his own. 
Nothing is know'n about the author and the date of oonipositton 





ir 

either from the portion in the beginning or one et the end.* 

( V ) Vi^eSapavah : — This book, is a miscellaneous work com- 
prised into nearly 400 Prakrit verses and is not published as yet. 

In addition to the above-mentioned five works, some people 
consider t)hyana-iataka which has been incorporated by Acarya 
Maharaja Haribhadra Sori in his couinientary on the Ava^yaka 
SOtrns, also to be the composition of Jinabhadragaqi Ksama-sra- 
inaQa. But there are not sufficient evidences to convince us of 
his authorship of Dhayana-^ataka. 

Date-— 

There are no definite means that help us to fix the exact 
date of Jinabhadragaoi k^tna-sramaija. Still, however, the tradi- 
tion of various Fa^avalis tiirows considerable light on the 
problem. The tradition of tie Patpvalis written after the six- 
teenth century (V. S. ) tells us that Jinabhabragagt k^mi^ra- 
mapa fionrishcd 1115 years after the Nirvana of ^rauiaga 
Bhagavln Mahavtra. This fixes the date somewhere about 
645 V. S. 

There is another theory which assigns to Jinabhadragapi 
500 3 'ears earlier than his commentator Maladhari H^maoandra- 
clrya who is said to have flourished in 1175 V. S. according 
to this theory also, Jinabhadragagi Ksama-^ramaga must have 
flourished somewhere about 650-675 V. S. 

The author of Tapagaceba Patt^avali places Jinabhadragapi 
ksama-^ramaga as the contemporary of Acarya ^rim&n Hari- 
bhadra Seri who is said to have written a commentary on 
Dhyana Pataka. According to this view, Jiiutbhadra Gkipi bad 
lived a long life of 104 years and though Acarya Haribhadra 
Sflri was senior to him by 60 or 65 years, both of them 

* At the end of this bhasya the only reference is this: — 

Wo ^ urihdt^ I wak «Anrlr 

•w • 3*^ ’Wjl i wwwg 1 

( Jita Kalpa Stttra, Fre&ce P. 17 ) 



happened to bo contemporaHea on account of the long lifh of 
Jinabhadragani.^ This view is nut sound because Haribhadra Seri 
did nut, in fact, flourish in 530 V. S. or 580 V. S. but 
ho flourishetl between 757 and 875 V, S, as has been 
suggested. Secondly, Srimau Haribhadra Seri has frequently 
quoted Jitiabhadr{i,gai 3 i’s sotras in his Avaiyaka Vritti. It is, 
therefore, clear that Jinabliadraga^i did not in any case flourish 
after Haribhadra Suri. 

According to other Pa^avalis, all of Jinabhadraga\ii, Hari- 
bbadra Suri, Dbvarddhigani Ksama^rainaga, ^ilahkaearya and 
Kftlakacarya happened to be conteniporaries. But the history of 
the development of Jainism shows that the theory is wrongly 
based. The date of ^rlman Haribhadra Suri has been fixe<l as 
the latter half of the eighth and the first half of the l)th century 
V. S. Jinabhadi*agani has been placed in the latter half of the 
7th and the first half of the 8th century V. S. Dbx'arddhigafli 
k^ma ^rainaoa and Kalakaoarya are said to have flourished in 
the beginning of the 6th century V. S, 

Leaving others aside, let us consider if JinabbadragaQi and 
^ilahkacftrya happened to flourish at the same- time. The tradition 
says that ^ilankacarya was the priest of Vanaraja, the king of 
Anahillapura Parana. If this is true, the date of ^tlafikacarya 
falls somewhere near 800 V. S. This places <Stlankaoarya undou- 
btedly as the contemporary of Acarya 5rce Haribhadra Surijt. 
Now some of the Pattavalifl refer to Slbnkacarya as the pupil 
of Jinabha<1ragaQi K^ma^ramaqa. If this ^tlankftoarya is the 
same as thp commentator Kotyacarya, several references about 
Jinabhadragai;! fouiwl in his commentary on the Vi^sava^yakft 
Bhasya, do not in any way lead us to believe that ^ilahkaoarya 
was the pupil of Jinabhadraga^i. Unfortunately, the first and 
last portions of this commentary are torn out,t but in course of 
his commentary the commentator refers to Jinabhadra^qi Ksami- 
^amaqa at several places, e. g. 

* Vide Thpi^chchha Pattivali, Vol. I. page 

t Vidfe Jlfakhlpa Sfitrla, Rfefbce, pp. 14-15. 
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(ii) «!?r srwt’Tw^flT 

(iii) \ 

(iv) 

Although thene ref«rence.s show how iiiuoh resf>ect the coiu- 
nientator had for Jinabhadragnni Ksama^iamaQa, they do not in 
any way lead us to believe that .riiiabhadragani was his preceptor. 
On the contrary, we find a reference wliich shows a consitlerable 
gulf of time Ixjtweeu the dates <»f Jinabhadragani and ^ilahkacarya. 
The reference is this; — 

ST II t 

* This ref«;rcnce shows that there were various readings of 
Vi^esava^yaka Bhasya in the time of ^ilaiikacarya, which means 
that a oonsiderabUi period of time mii-'t have elapsed after the 
composition of the V i^esava^yaka BhaSya. This, therefore, prevents 
us from accepting the view that Jinabhadragani Ksama^ramana 
was the preceptor and hence the contemporary of ^ilankacarya. 

Thus there are many difficulties in accepting Jinabhadragani 
as the contemporary of «^ilankacarya or even that of Hnrihhadra 
sQriji and others. 

It is, therefore, proper to believe that unless and until there 
is no evidence against the belief of the tradition, there is no 
objection in accepting the date of Jinabhadragani Ksamasramiuia 
as roughly about the second half of the seve/ith century V. S. 

It is hoped that transltjteration, translation, and the* digest 
of Sanskrit commentary Attached to each verse will prove useful 
to the students of Jaina Philosophy. 

Qujarat College, 

AHMEDABAD. I D. P. Thalter 

27th October 1947. J 

_ < 

I Ibid p. 10, 
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A'^imaimmavta Jimbhadra Gant's 

NIHNAVA-VADA 

Along leith 

Maladhh'in Hemehtmdra Stri'b Commentary 

Chapter I. 

Introductory 

Be£>re proceeding with the actual Nihnavar-Tada 

( i, e, the discussions of the Nihnavas ) it is encumbent to note 
ip short, the life-history of each of the different types of 
Nihnavas and also to lay down the contest to which those 
discussions have been related. 

^ ^wswnfTf i;^Ttwrrf i 

gft? ii^i^^W 

i 

ivirir s^srP^ IRlR^^vail 

1. Bvam vihiya puhattehim Bakkluyajjehim Fasamittehim I 
l^hvid gapimmi ktra Qo^||hamlhito padinivese^am 2296, 




! 2 s Jinabhaclra Qani’s The first 

' f,. 

2. So mioohattodayao sattamao Niijhavo saniuppa^Qo I 
Ke anne oha bbhaQie pasanngato ni^ha-uppatti. 2297. 

t ni firfir?TW^ TftrfTm: i 

srwrf^fr^ 

^ fknnt i 

1. Evaui vihitaprithaktve Baksittaryaih Puspamitre i 
Sthipite ga^ini kila Gostham&biLih pratinive^ena, 2296. 

2. Sa mfthya-tvodayatah saptamako nihnavah samiitppannah. 
Ke'anye Sad bhanittah prasaijgto'mnhmivotpattih 2, 2297 ] 
Trans 1—2. Thus, Indeed, when (Durbalika) Puspamitra was 

appointed to the post of a preoept<w by Aryk-Raksita siiri who 
had instructed his pupils in the use of the different Anuyogas, 
Gk)Sth5niahila through a wrong impression became the seventh 
Nihnava on account of the predominence of Mithyatva (Wrong 
Belief). (The pupil asks): — “Who are the other six? ” Incident- 
ally the origins of the Nihnavas are described. 2296-2297. 

3m^, ^ 1^5 5T^ TO»Rr: m 

?Rq5?T %: froT- 

m fip w yr ^K^ i 

ff iJraurffe: i ^ %5^ 

t ^ nmm w 

Digest of Commentary- 

The Ooi^xt in short, runs as follows:— 



Mhaiiava?a<^a 


VSda ] 



Having explained to his pupil Dufhalika Pusparnitra 
( ) the various SFaTs Kayas (<nr philosophloal 
systems through which the objects are perceived ) and Anuyogas 
si^[q^-the different methcxls of exposition of various subjecte in 
details, ^arya Arya-Raksitashri appointed 

him as* his successor to the post of prcceptorship at MathurS 
(Muttra) 

At this time, Gosthamahila the seventh Nihnava- 

who, in his wordly life happened to be the maternal uncle of 
Acarya Maharaja Arya Baksltasuriji and who was one of the most 
learned pupils of the Aoarya,-comes to him after having defeated 
a non-Jain adversary in a Controversial discussion to which he 
was sent by the Acarya, and remarks with vanity “ Why should 
the preceptor appoint a shy and weak person like«Durbalika 
Puspamitra, as an Acarya, leaving aside a smart aud eloquent 
person like me 1 ” Being incidentally impelled by personal hatred 
and vanity; he further tries to hide and refute the Truth propagated 
by all the Tirthankaras aud the Pi’cceptor, aud as a result of that, 
he turns out to be a Nihnava. For, one who tries to deny and 
disbelieve the truthful theories merely by hiding the truth out 
of sheer vanity is called a Nihnava. 

Gk>s^hamahila was the seventh Nihnava. In connection with 
the story of this Nihnava, the author describes in details, the 
life-history as well as the discussions of each of the other six 
types of Nihnavas, in regular order. 1-2 (2296-2297.) 

5r ^ ^ Onif ^ i 

3. Ahava cbei NayaQUoganinhavaQao kaham guravo | 

Na hi niQhavati, bhaijoai jao na jampanti natthi tti 2298 

4. Na ya mloohabhiivat|Lle vayanti jo puoa payam pi nighayaiH 

Mioohibhiniv^sao ta mhhavo Bahun^ai vval 2299 -> 



.* 4 : Jinabhodra GaQi's [ The first 

sr fi[ Orwv ^ ^ ^ 

^ ^ ^ g^t i 

P^wnPffPr^^rpt^^ fkmit ’srfpnftft^ uvir^<^<h 

8. Athara oodayati nayanuyoganihnayatah, katham gurava^ | 
Na hi nihnava iti, bhanyate yato na jalpauti na santiti 8 (2298) 
4. Na ca mithyabhavanaya vadanti ya punah padampi nihnute | 
Mithyabhinive^at sa nibnavo Babiiratadiriva 4 (2299) ]. 

Trans. 3-4. Or, (if one asks) “ Wby are not tbe gurus 
nibnavas, on account of tbeir biding tbe nayas and anuyogas 1 
( Tbe reply is )-“ They do not say that tbe nayas and anuyogas 
arc not (existuig). They do not also say so, on account of 
feelings of Mithyatva. He, who bides even a syllable by obstina- 
tely insisting on through Mithyatva, is a Nihnava like 
Baburatas etc. 

^ I !wig4tn- 

^ ^ 11 II II 

The author, then, ennumerates tbe various types of nihnavas 
as fellows: — 

«i®wr mgw i ‘jn finr 4n^«n i 

INI IR1®«II 

Bahuraya paesa avvata samuccha duga tiga abaddhia o^v«| 
Bbsim iU{^;atiiaQain vooobami ahSQUpuvvfe 5. (9800). 

fWu# ii H ii m . - . 



Vida 1 Nihnayarada ; 5 : 

Bahurata pradeia avyakta sauiuoobeda dyaiknyl straira^lka 
abaddhika^iva | 

Ete^aiu nirgamauam vaksye* athauupurvya 5 (2300)]. 

Trans. 5 Bahuratas (or those who uphold the theory of the 
Long Bi^e of time); PradtiUa (or those who attribute eonsio'us- 
ness to the last prade^ only ); Acyaktiiii ( or those haring dubious 
and unfinu opinions); Samttccked&$ (or those who beliere in the 
utter im-permanenoe of everything ); Dvaikriyis (or those who 
attribute two aotions to one object at the same time ); Trairiiik^ 
or those who uphold the theory of three categories viz-Jim is 
free from the bondage of Karma). Now, 1 shall describe the 
production (of each one) of them in serial order (2300). 

^riii 

«|5q^ ^ »’ ^ ^ I 

5r in^s5r ?Rtsf^ ’inraj, 

sr %s«n^iRrfJ 

^ nwmf5R«sn|. 

!rn#riqm^f : i 

i ^ qi 

#RiJ nRrwiJl “to 

iqitoii, qnni?wto^r^jRto 

.to ^ ^ ^ ^ ^qmfer 

^ II H II II . 



: 6 ; Jinabhftdrn Gael’s [ the first 

The author now gives the names of persons with whom 
theories, originated. 

3rs^rss^i^r«ft ^ng*5&«rT «r^rftrarrri\f ii ^ ii n 
itfkSbn ^TTftrsrm i 
^ ^ nha^rrf^ ii v» n ii 

C. Bahuraya Jauiali ptibliava, Jivapnesa ya Tisaguttao | 

Avvatta” sadhao saniucchea Asamittao 2801. 

7. Gaugao dokiriya Ghiialuga Terasiaiia uppatti I 

Thei’a ya Gotthauiahila puttha-nirtbaddhaui paruviuti 2302. 

wfT ff T gnTifexT^T 

sTTsrr^ ii % ii li 

IfTrftrfJTsrrsr^ : l 

iwfirTTij*iVsrm%yT:?TS»T^5^srCT^nr ii«n ii =<^ 0^11 

6. Bahurata Jamaliprabhava Jivaprade^a^a Tisyaguptat. 

Avyakta asadhat Samuccheda Aivamitrat (2301). 

Qangad dvaikriyah iSadulukat trairaiikanamutpattih. 

7. Sthavirawa Gos^hamahila sprsthamabad<lham ca prarvipti- 
yanti 7 (2302) ] 

Trans 6-7«Bahuratfts had been led by Jam&li and Jiva- 
prafle^as by Tisyagupta. Avyaktas ( originated ) from Asadiha. 
Hamucchcdj^ from Asvamitra, Dvaikriyas from Ganga and 

Trairasik&s from HadulOka. While the Sthaviras who describe 

• • ^ 

the Jiva to be free from (the boundages of) Karma happen to 
be the followers of Gospbila. (2301-2302.) 

im, S-a innfesjiwj!, irw a«WW 

% antfeinnB I 1 anroni ' 
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Nihnava-TSda 


T ; 

^ II II 

Plaoe and time as rcj^ards their oominj^ i«t« existence are 
now desrsribed, 

lr«ffi»raTr i 

5TlT?Tfftr WTf ^ II ^ II II 

nmj n wn i 

n 5% ^3rRT iK ii ii 

!f 55^9^ fFW fTTT ifk I 

^ ii ii n 

8. Sftvatthi Usabhapuram Seambia Afihila UUugatiram I 
Puramantaranji Dasaura Rahavlrapnram ca nayaraim 2303. 

9. Cuddasa solalsa v&sl codda-visuttara ya dunpi saya I 
A^thavlsa ya duv^ panceva aayaa ya coa 2304. 

10. Pancasaya cidasto cchacceva saya navuttara hunti I 
Naijuppattie duve uppanna nirvuc '«esa 2305. 

.^nroft i 

5T«T5=?TT%«fnr TOST ^ snrrrPfT nun ii ii 

Wrf^ ^ I: ^ i 

^ gasrc^TT^miiMi ii 

^r ro ^ff P r ^rPr s t jtf Tfifir i 

II ?® II if 

8. ^ravasti Ri^bhapuram Svetavika MithiloUu’Ratlram. 

Puramantaranjika Da^apuram Rathavirapiirom ca naga- 
raoi 8. (2303) 

9. Oaturda^a sodaia varsapi oaturda^a-viniatynttare ca dve ^ate | 

A^t^ayiniiatya ca dre pancaiya ^tani ca catu^catyarin^apa 
9 (2304). 



T 8 i J!nat)hadra Ga^fs t 

10. Panoa ^atini oatttra4lfcy3 salara ^atlm oArottrSai bhavaatt f 

Jain)tpxtta'i drav^atpanuin nimit-j ^aslH. 10 (2305) ] ^ 

Traa<*-3-9-l0. ^rSira^ti, BisabHap'ira, ^7ota7ika, Mitbili, 
Ullukatira Antaraijika, Di^ipira, an I Rrtbxvirapira (ara) the 
(respeotire) places ( where th37 oania mt") existence as Nihnaraa 
Fourteen, sixteen, two hunlre<l an-l fourteen, two hunired and 
twenty, twn hunirei anl twenty eijrht, five hunlred and forty 
four, five hundred and-eijyhty four, anl six hundred an I Vine ( are 
respectively ) the nn nhers of years ( after ‘^ramaija Bhagavan 
Mahavira obtainel Kevalft .Tnlm. Se, two of the Nihnavas came 
into existence during (the peri el of) *Kevala .Tnina of ^ranaaoi 
Bhagavftn Mahavira and the rest appearel after his Nirvana 
(2803-2305). 

I 

i ^ 5 [ 8 TO!Rr%®nnr 

d^RtjThi^iu 11 II ^ II II 

^ ® I m TO®! I m ** ^ 41s* 

^ ^ #irfR 1% ’’ i flKS?5 ^ ^ 

^ I m, ^ i 

w tor 

’IRI^ I gRfm wrgVR-^«T^iptmTR»R^t d RlA^SRlft I 
gf KRRr «ftiTRf! 4 k Rft 

#r g < m r ^giAj^rHd( i i hi fRr-«ft v»ro4^pi %gAR%sg- 

^ WRRH sA- 

^ ^ISRSr ^ W H 

Fdot^note 1. It should be noted that wbAe eiurapierating the 
types and the names of the leaders, the author has oonsidered 
seven types only. These seven types of Kihmvas are eefled 
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De^Tisamvldl, beoauso they have disagreement in 
oertain minor portions of the Siddhantas. But here he has given 
the plaoe^^d time as regards Botikas* also. The Botikas are 
onllod Sarvavisamvadi as they have entire total ills- 

agreement with the Siddhantas. 

D. C. The following Table shows the above-mentioned details 
about Nihnavas in a* precise way: — 

TABLE 



Name of 
the 

Nihnava- 

type 

Pioneer’s 

name 

Place 

Time 



Dc^avisai^yadi ( ) 

1 

Bahiirata 

Jamali 

^ravasti 

14 years after the 
attainment of Kevala 
Jhana b} oramaija 
Bhagavau Mahivira 

2 

Jlvaprade^a 

Tisyagupta 

Ri^bha 

pura 

16 years Do 

3 

Avyakta 

Asadhaca* 

rya 

Svetavika 

24 years after the 
Nirvana of oramana 
Bhagavan Mahavira 

4 

Samucehe- 

dika 


Mithila 

220 years Do 

5 

Dvaikriya 

1 

Gangacarya 

Ullukatira 

228 „ Do 

6 

Traira^ika 

Saduluka- 
* carya 

Antaranj ika 

% 

544 „ . Do 

• 

7 

Abaddhika 

Gos^ha 

mahila 

Da^apura 

584 „ Do 


Sarvavisamvadi ( ) 

■ 

Botika 

■■1 

HRSSI 

609 years Do 


The life-history of each of the above-mentioned Nihnavas 
will be described in the following chapters just before the. oomme- 
ncement of their respective discussions. 

a 











Chapter II 


Discussion with the First Nihnava 


«rwrpT ?rTr f^ir l 

11. OoJdasa vasani taya Jineiia.uppadiyassu nagassal 
To Baliurayana ditthi Savatthio samuppannfi h (2306) 

[^1^^ ?T^ ?rrsr??T i 

^ffT^TT MI^U^rUT^rTOl 

11. Gaturda^a varsa^i tada Jinc-not-paditasya jnauasya. 
Tato BahurataiiaJu dristi *^ravastyauiutpauiia || (2306). ] 

Trans. 11, T)icn, after fourteen years fhad passed) since the 
Tirthankara (^rainana Bhagavau Mahavira) had atfciincd Abso- 
lute Knowledge, tlie theory of Bahuratas eaiuc into existence in 
Sravasti 2306. 


fHri ^s5rT?^ 

The f>rigin of the theory : — 


^ gf^rr fe lU^iR^o'^li 


12 Jittha Sudamsa^a JamallnoJija SayatthltindugujjaQe i 
Pancasaya ya sahassam Dhanke^a Jamali mottfiQam 2307 
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«nnfeT?TTOT ^flT wf i 
^ f^r iiUiR^ovsn 

12. Jyestha Sudar^ana Jaiualirauavadya ^ravasti-Taindukoflyane I 
Pan^ii^atani ca sahasrauiDhankona Jamalim lunktva (2307)] 

TRANS. 12. Jyestha (alias) Sudariana (alias) Aiiavadya and 
Jamali ( developed the theory of Bahuratas ) in the Tainduka 
garden of 5ravastl. Five hundred ( monks ) and one thousand 
(nuns) excepting Jamali (were advised) by Dhahika (2307) 

5Tm I m 

I >Tn?! \ 

wr, m 50%^ 8 ^ q3TOrsw#r!^t 

^ Ji^gr I 

5?ii%^sfq q9?r^RRnfif^f^ i m^n^piR 

ft«Rr: I ^ ^(mw* i ^ 

^ ^ 8 I ^ 

5RTf^f 5T 5n |i%i m%- 

f^^ ^ \T^ I g^s?3l 

3t«n^ ^ f5* ^‘fslCTTO 

f^Rwumi I ^^l^prnionW^ 5 ^: 

W wrf^ 51 jrf^’sql ^ iraRg I 

3R^ g raiftq q:q ^\i \ mm 



Jixvabbadra Dili’s [(The 

sif^ ^ i^: ^ I 

^RRTO 

?ra: ^ ?’ 

^ ^liR^nsq ^5[Rft 

I sRi^ ^ sifn^ I wift 51 

sr^iJ I ^ 

I sm^TO g ^ qiq- q i f^«#sq%q- 

I ^ I 3i?f^nfewir^^ Ifi ^««»r ^5nf^«ft- 

3^51, ^^nf^^ftoftsinnf^ i 

5RKft TO5I5R9: 

^ aRW?nift wc i 

?ttsRt^ 5|*wf ^ 

m w?w]rf5» ^ 5rs^ q: wi 51 5*ft|- 

^ 3Rlf% 19^ ^ 1 ll^^ovall 

1 C>p, it may be interpreted thus : — The elder (sister) Sudar>- 
^a. Jamali and (his wife) Anavadya (developed) the theory of 
Bahuratas (vide Aoaranga Sutra 1005) 

Digest of Commentary. The following story illustrates tlio 
full details of this verse - 

In this Bharata-ksetra there was a city named Ku^dapura, 
Jam3li; tl\e nephew ( i. e. sister’s son ) of ^ramaga Bhagavan 
MShajiFlra was a prinoe of that city. His wife happened to be 

daughter of Sraxuaga Bhagavan Hahavira. She had three 
different names via> Jye§t|ha, Sudar^ana and Anavadyangl. 

Jomlli aooompauied by five hundred males and Sudaniana 
alcmg with one thousand females accepted Diksa at the hands of 
^rama^a ]INiagay3a Mfthivira. After finishing the study of eleven 
AhgaSf Jom&li oequested the Ttrthahkara to grant him permission 
to' gi). ofit vihUi^ 3^1)^avan rem^wod sytn^ and diA q<A 
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respond to it. In spite of that, Jamali left the (company of) 
^ram<ma Bhagavan. Mahavlra and went out fi>r Vihara atone 
with his Hve hundred sthaviras. Wandering fiom place to place 
Jamali Muni at last, came to .the city of ^ravastl, where in the 
garden of Taiuduka, ho stayed in a Caitya named Kos|haka. 

There, on account of dry and stale Ibod that he was taking, 
Jamali ^Irya, was laid down with high fever. He, being unable 
to sit, asked his followers to prepare a bed £>r him immediately. 

The bed was being prepared by the monks. In the mean- 
while, due to czeessivo heat of fever, Jamali Acarya, repeatedly 
questioned the monks ** Is the bed prepared or not ? ” The monks, 
who had jilready prepared Jialf the bed, and were busy prepar- 
ing the whole of it, replied “ Yes, it is prepared. ” 

But Jamali, whoso mind was not steady, on acouunt of ex- 
cossivo pain, was enraged at the sight of the half-spread bed 
that was being spread fully. At that very moment, he denied the 
truth of the theory of Kriyamagum kritam® which was already 
preached by great Tirthankaras and asserted that Kriyamana 
or that which is being produced is not krita or actually protluced. 

Some of the old sthaviras tried to persuade him not to do 
so, but it was of no avail. Consequently, some of them, went 
back to ^ramaqa Bhagavan Mahavira, while others stuck to 
J!amali*8 theory and stayed with him. Sudar^ana, too, stayed 
with him, in the house of the potter Dhanka who also happ* 
cned to be a ^ravaka. She being attached to Jamali, followed 
Jamali*s theory, and further attempted to persuade Dhanka to 
follow JamaU. But Dhanka was shrewd enough to lg:iow that 
Sudar^a was under the influence of mithyatva of vanity . like 
Jam^i. So, he cleverly escaped by saying, We cannot comprd 
bend such things.” 

i vsiA4ii^ : tosww rawr 5 Tsrwn^ ww f 

• twWTWf Wt I iSfAKSWnw lnls«|WI f 

( < T i w> N g smu; 
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One day while arranging the earthen pots in the kiln 
(apaka) Dhanka threw a pieoe of burning coal on Sudar^ana, 
who was sitting nearly engrossed in her studies. As a result of 
that, a border of Sudar^ana’s garment was burnt. Immediately 
she remarked “ O, ^ravaka ! why did you burn my garment ? ” 
Dhanka replied ^‘That which is burning, is not actually burnt 
according to you. So, who burnt your garment and when? ” 
When told like this, by Dlianka, Sudar^aua realised the truth 
and said apologetically “Really ^ravaka ! you have led mo to 
the Right Path. I was under a disillusion.” Repenting, thus, 
she went to Jamali and expressed her realisation to him and 
tried her best to bring him to the right path. But Jamali did 
not listen hj her. Consequently, Sudar^ana had to leave Jamali 
alone and join i>ramana Bhagavan Mahavirjv along with her re- 
tinue of nuns. Gradually, all the monks returned to ^^ramaua 
Bhagavan Mahavira, and Jamali was left out alone at the end. 
Finally, without repenting for the sins that ho had committed 
by leading a number of persons astray, Jamali passed aw'ay from 
this world (died) and assumed the form of Tejamali K.ilbisika, a 
low type of god thereafter®. 

3. The Kilbisika gods are of three types : (1) Those enjoying 
duration of three palyopamas. (2) Those of the category of three 
Sagaropams; and (3) Those of the oategoiy of thirteen fcJagaro- 
pamas. 

Those of the First type would stay above the luminary 
gods and below the regions of Unudhaima an<l lima dera-lokas. 

Thos6 of the Scc<md typo reside above the regions of Sau- 
dhariua and Rana deva-lokas and .below the regions of Sanat 
Kumara and Mahendra deva-lokas. 

Those of the Third Type reside above the regions of Bra- 
hma and below the region of Lantaka deva-loka. Jivas, who 
oppose or de&me a preeeptor, teacher, &mily or a group of 
persons and those who preach a lot of falsehood out of sheer 
vanity, deceiving themselves as well as others by leading the 
liih of a saint, but do not repent of their misdeeds till death| 
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This story has been described in details in the Vyakhya- 
prajnapti. The reader may refer to it for more details*. 

The reference of the story of Jamali is also found in other 
works such as Ava^yaka Sutra with the commentaries of Kotya- 
carya, Haribba«lra Sfnji, and Malayajifiri Sfiriji also. But there 
is no vital difference between the various descriptions given in 
those works except a few details here and there. Tlie standard 
story related by the Vyakliyaprajnapti almost covers up all the 
ac(y)unts of Jamali s life and theory. It is therefore, essential .o 
give a brief summary of tlie story related therein. It runs as 
follows : — 

# 

Jamali was a K&itriya by caste. He was horn in Ktatriya 
Kundagrama. He was rich, and had an iu\prcssive personality. 

had eight wives, all of whom were of equal charm. When 
he came to know one day that ^ramaija Bhagavau Msihavira 
had come .to the Brahmana Ktindagi’ama and was preaching the 
truthful principles of Jainism and tluit many people had been 
there to listen to him and to pay their respects. Jamali also 
went to listen to the preachings of the great Tirthankara, and was 
immediately induced to accept the Diksa. His parents though 
distressed by his decision, could 7iot prevent hiui. Then the cere- 
mony of the acceptance of Diksa was performed with proper 
care and dignity. After taking Diksa, Jamali Muni studied eleven 
Angas under Bhagvan Mahavira Swamiji. 

assume the form of one of the three type of Kilbisika ( or low ) 
category of gods. * 

Kilbisika gods have to take four or five more turns in tin* 
csitcgoriesof Narakas, Tiryancas Manusyas and Devas before 
attaining Siddhatva or Buddhatva. But, at the same time, seve- 
ral of them have to wander in this beginningless and endless 
mundane world also. Vide Bhagavatl Sutra, Fifth Anga, Third 
Khahda, Ninth Pataka, Udde^aka 33 Sutras 88-43.] 

4. Vide Bhagavati Setra Ahga 5 . Khanda III ^^ataka IX. 
TJdde^aka XXXTII..Se. 8-46. 
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Then, on one day, Jnmali requested ^ramaijia Bhagavau 
Mahavira to grant him permission to go on vihlira also. But 
^rsunaqa Bhagavan Mahavira remained silent and did not speak 
a single word of assent or refusal. As a result of that, Jamali 
goes out fbr ciKkra with a number of sthav{ra<i, and domes to 
the city of ^ravasti, where living in a oaitya named Kostbaka 
in the Tainduka garlen, he falls ill on account of taking dry 
and stale food. Being unable to sit, he orders for a bod, to be 
prepared for him. When he asked the sthaviras as to whether 
the bed was reaxly or not; the sthaviras who had already spread 
half the bed and were actually spreading the whole of it, replied 
that the bed was prepared. Jamali sebing that the whole bed 
was not prepared, gets angry, and refuses the theory of “Kriya- 
mlQam kritam'* which was already preached by ^ramana Bha- 
gavan Mahavira. 

Ho starts his own theory of Bahuratas and argues that 
since a thing which is being done ( KriyaniaQa ) has to pass 
through the process of production until it is completely done 
(Erita). So, he says, it is not proper to assort that EriyamaQa 
is krita. 

Some of the old sthaviras tried to dissuade him from this 
wrong path but Jamali did not yield. Consequently some of them 
left him, while others including his wife Sudar^na stuck to him 
for some time and ultimately, they too, went back to ^ramaoa 
Bhagavan Mahavira, leaving Jamali alone. 

Then} after recovery, Jamali goes to the city of Gampa 
where iramaqa Bhagavftn Mahavira was staying in ft oaitya 
called PhraQabhadra. Coming to ^ramana Bhagavan Mahavira, 
Jamali says, "I do not move in oognito like many of your 
^ram^as. But I move like a Eevalin with my own knowledge 
and perception. The Tirthankara replies. If you are a real Eevalin, 
answer these questions : — 

Ques. L Is the Loka eternal or not.1 

Ques. n. Is Jiva eternal or not 1 
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JamSli wi^ oonfiisad at these (juestions and he oouh) not utter 
a single wordiC 

^famai^a Bhagavaii Mahairira, then, remarked :•>< * I have a 
number of pupils, who are incognito, and who can easily answer 
these questions. But none of them br)ast3 like you, that he is a 
Sarvajna, or a Jina or a Kevalin. ” Explaining the questions 
Bhagavan says ** Loka is eternal because it is not possible to 
say that there was no loka in the past, there is no loka at pre< 
sent and will be no loka in fiituro. On the other hand, since 
loka sufibrs destruction and creation in turn, it is a->^a^- 

vata or im-permanent also. 

The same is the case with Jiva. ’* Jatuali does not put &ith 
in the explanation offered by the Tirthahkara and goes away 
from him. Tioading the life, however, of a strict ^ramana for a 
long time and preaching his own doctidne, wherever he went 
Jamali at last met with death, without repenting for his mis- 
deeds and attained the life of the third type of Eilbisika-deva in 
the Lantaka region. He will be able to attain Siddhatva after 
passing through four or five hhavas of tiryancas, rmnu%rjas and 
devas. 

Jyes^ha, Sudar^na and AnavadyarigI are the three names 
of Jamali’s wife. Others interpret that Sudar^ua was the Jestha 
or elder sister of ^ramana Bhagavan Mahavira and she happened 
to be the mother of Jamali. Anavadyangi, the datighter of 
mana Bhagavan Mahavira was Jamali’s wife^. 

^ i mm 

wt i 

^ •! ’Riwafi nrw, m *•! v ^w5arra% 
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Now Jamali explains his Baburata theory : — 

mm ^ «KBnTr«Tt ftr ^ I 

srorfe mi ^ m ?T^r 

13. Sakkham ciya santhlro na kajjamaps kan tti me jamh& i 

Bei Jjamali sarram na kajjam&pam kayam tamha 2308 

?r ftrroniTi f:?r ^ \ 

ir^Pr snrrfe: m ^ 

13. Saksadeva samstaro na kriyamaijah krita iti mama yasmatl 
Bi*avlti Jamftlih sarvam na kriyamaijam kritam tasmat 13 11 2308] 

Trans 13. Jamali says that * Sinbe the bed which is bcinjj 
prepared, does not (actually) happen to have been prepared in 
my presence, everything that is being prepared cannot be said 
to have been (actually) prepared” (2308) 

[ Thus, according to Aoftranga Sutra, Sudar^anft was the 
same of Bhagavan’s elder sister and Bhagavan’s daughter ( who 
was married to Jamali) had two names viz Anavadya and Priya- 
dar^ana. In other words, Sudar^aSa was the name of Jamali’s 
mother and Anavadya and Priyadar^ana were the two names of 
his wife according to the second story. 

The first theory asserts, as mentioned befere, that Jyestha, 
Sudar^na and Anavadya are the three names of Jamali’s wife, 
who also happened to be Bhagavan’s daughter. 

The commentators of the Ava^yaka Sotra viz ^riman Hari- 
bhadra Soriji, Malayagiriji, and Maladharin Homacandra Seri 
interpret the verso in the light of this theory and merely quote 
the second interpretation as the theory of others. But they do 
not discuss the validity of them. Bhagavati Sfitra is completely 
sfient oh this point. Hence it is very difficult to arrive at a 
dennite conclusion about the names of Jamali’s wife and mother. 

However, we think it better to take ' JyesthS ’ as an adject- 
ive than take it as a proper noun and thus follow the view of 
Aoaringa Stltra. It is not improbable, if the author of Avaiyaka 
ShA<a had confounded Sudar^ana with Priyadar^ana -Tr. ] 
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w«r«r<»i^qj %TO«ir %n ^ f?rif 99i<^ i 

%q«? (smmk ^*w«l 

w«r5r?r% i ^ ^ c^ ik^och 

D. c. 

Jamali : — ^It is clearly evident that the bed (of blankets etc.) 
which is being spread at present, has not aotualiy been spread* 
We can, therefore, easily remark that aU objects that are being 
prepared or that are iinder J;hc process of preparation, cannot be 
said to have been actually prepared, but those that have been 
already prepared could alone be said to have been prepared. 

, The doctrine of Cediyamaqe calitam, Udiryama^e udiritam 
etc.” explained in the Bhagavatl Sutra^ will therefore prove 
invalid. 13, (2308) 

There are other faults, also, in accepting KriyamftQam 
kritam ” — 


TOIT ?TfT ^ 

14 Jasseha kajjama^am kayam ti teqeha vijjam&Qassa i 
Kara^a kiriyft pavanna taha ya bahudosapadivatti 2309. 

^ firtruTO^ i 

JT’Twr ^ li?viR^o<^ll 

14. Yasyeh kriyamaoam kritamiti teneha vidyamanasya. 

KaraQakrlya prapanna tatha ca bahudo^ pratipattib 14 (2309)] 

Trans, 14 (He who accepts) that which is beuig done (kri- 
yam3ba ) has already been done ( krita ) ( shall accept ) the pro:- 
oess of accomplishment (in case) of an object (which) already 
exists, and thus (will give rise to) numerous ikults. 2809. 

6. Vide Bhagavad Sdtra Anga V Khanda I ^ntaka I 
SAtr» X. 
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^ <11^5 “ftWjM ^W^VWJ, 

I wufkm ivf^iw i 
?r<iT ^ ^<?»nn«iRt >ifir'ifHi^f3q«WCT vn 

D. C. Oue who accepts the priuciplc of ‘kriyam&Qam kritam* 
will accept Karat^a kriy& or the process of preparation in case 
of a vidyam&na object as we^L And this will involve a number 
ef difficulties 14 (2309) 

Because, 

^ ^OTirriT i 

TO Pr 

15. Kayamiha na kajjama^am sabbhavao cirantana gha^o vva I 
Ahava kayam pi kirai kirau niccam ya samatti 2310. 

ST pFimiui I 

Kritamiha na kriyam&Qam sadbhav&ccirantana ghata iva I 
Athava kritamapi kriyate kriyatam nityam na ca samaptih 

16. (2310)] 

Trails. 15. That which has (already) been prepared (krita) 
could not be said as being prepared (kriyamaoa) on account 
of its being existent like a ghata (which is) prepared since 
long. Or ( if it is said that) What has already been prepared 
(krita) Is also prepared, let it be prepared ( for ever ) and 
• there would be no end (of it) <23 10. 

frfi fiwui R wt i f ftwrat, fro* 

D. 0. What is krita oaimot be said as kriyanona. For, an 
ol^ whbh is krita- h always vittyam^ lilts a yha^a lynyof* 
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ed Binod long. In spite of that, an object vrhioh is already hrita 
is also accomplished; it ought to be accomplished for ever and 
the process of aocomplishment will never cease to operate 15 (2810). 

And, 

Iff ^ ^ ’tm? ^Pf I 

16. Kiriyavbphallam ti ya puvvamabhOyam ca disae houtam | 
Disai dlho ya jad kiriyft kalo ghadalgam 2311 || 

16. Kriyavaiphalyamiti ca pQrvamabhutam dri^yate bhavat| 
Dri^yate dirghasca yatah kriyakalu ghadaiQam 16 (2311)] 

Trans. 16. If IriyamSki^a is taken as krita, the process 
( of accomplishment ) will be useless. And that which did not 
exist before, will appear as comming into existence. Besides, 
on the other hand, the time of production of (the objects 
like) gha^ etc. will appear long. 2311. 

wnwt, ^ ^ I 

ftw, fiwum-fwftsiT sifirnf^ i 

tmvFRi^ fipquRUftiir^Rr i m- 

*nft><{Ri R ^ ^ I \ m*U 

^WiRt ’^«lft^BR?W’PRRRt <ll# ^ 

t). 0. If KrtyamaQa is taken as Irita, there would be no 
utility of processes like grinding of clay, the rotating of wheel 
eto* ioiK the production of gha^ etc. Because^ even at the timi 
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when the prtx^ss of production is going on, it is already taken 
for granted that has been produced. 

Secondly, the followers of the theory of ** Kriyam&i}ain 
hriiam accept tlie Karya (which is a-vidyam&na) as existing 
as it thus gives rise to self contradiction. For, in such a case, a 
karya which was a-vidyamam. before the time of production, 
appears as being produced. And hence, the theory of Kriyamana 
kritam is not correct. 

Thirdly, those who believe in * KriyamaQam kritem ’ believe 
that the Karya is produced at the very beginning of the pro- 
cess of production. But it is not correct to believe like that. 
Because, the pericKl of production of the objects like gha^ etc. 
appears very long, 16. (2311) 

And, 

sTTTh wI ^ ?Ttn I 

17. Narambhe cciya disai na sivadaddhae disai tadautb I 
To nalii kiriyakalb juttam kajjam tadantammi. 2312. 

^ «T ft r nnLr<Nf ?i^ I 

17. Narambha eva dri^yate na ^ivldyaddhityam dri^yate tadante I 
Tato nahi kriyakale yuktam karyam tadante. 17 (2312) ] 

Trans. 17. An object like gh&ta is not seen just in the 
beginning, nor is it seen at the time of (production of forms 
such as) *^ivaka* etc; (but) is seen only at the end of that. 
It is, therefore, not proper to accept the (existence of) Kar- 
ya during the period of its production, but only at the end 

(2312) 

iiRwriifcsraiw m soft jwi wqi, iiift 

? nqv i 

f irii I ’viftnA i 



Kibnavavada 


V«da] 


:S8: 


I ^ 3nTrT%«^’i8TJ wiwn 

D. C. An object like //fcita is not seen as existing just in 
the beginning of the process of its produotion nor does it appear 
at the time of production of its intermediate forn\s siioh as 
sivaka-sthara ko^a and ku^ula-prior to the final form <)f ghate. 
It is seen only at the end of that long period of time which 
it takes during its process of production. 

It is therefore, not proper to accept the existence of an 
object cither in the boginuiug of the process of its production 
or in the intcrinodiato stages of proluction. A Karya is existent 
only at the end of the dirghakala or the long ^wrkxl of 
production. 

This MS the end of the arguments of Jamali. 17 (2312). 

The old monks refute those arguments as follows : — 


18. Therana mayam nakayamabliavao kirsic khapuppham va i 
Aha va akayam pi kirai kirau to kbaravisaijam pi (2313) 


18. Sthaviraoam matam nakrutamabhavatah kriyatc khapuspamiva i 
Athava ’kritamapi kriyatc •kriyatam tatah kharavi^namapi 

18 (2313)] 

Trans. !8. It is the belief of sthaviras that what is not 
be produced on account of its being non-existent like a 
khapu^a. Or, (if) an a-Krita (unaccmplished) object is even 
made, let the horn of an ass. also, be made 2313. 


^1— pro %wSj 



:24: Jinabha'^ra Qa^t’s [The first 

3RRt^, 3iw5T9fgiW^i ar< ! i TO ti f ^ q TiRiTfi[ Mii <r!t 

D. O. Sthaviras: — An a-iriVa larya like that of a yhat»> is 
never done because it is a-vidyamana like ihapuspa. Still, how- 
ever if an a-vtdyamam object is also produced, a non-existent 
object like kharavi^a^a should also be male on account of its 
having the common element of a-Zr/ta^ra. 18 (2323) 

Refuting the possibility of the fault of “nitya kritatva’ 
advanced by Jamali, the sthaviras continue :- 

^ ^ tIk pr t 

1 9. Niccakiriyai dosa nanu tnlla asai katthataraga va I 
Puvvamabhuyam ca na te disai kim kharavisfinam pi ? 2314 

f 

^ ST iW ft ’^PRn>T*lPT ? 

1 9. Nitya kriyadi dosa nanu tulya asati kastataraka va I 
Pervamabhatam ca na tava drusyatc kim kharavi^^amapi ? 

19(2314)1 

Trans. 19. The faults of nitya-kriya, etc. are in fact, 
equally possible in ( case of ) a non-existent object also. 
Or say, they are more obstructive. And, (when) an object 
which is not produced at all, is seen by you, why should 

not the horn of an ass also be seen by you? (2314) 

. • 

?R|t TRTt, TO TO I ft 

gro iR n I ft ^ 

wftR( TOT TO ^nvnt *11^ 19) 


7, Vide Wfse 2810. 




Hi y” t »wft( 

^Rftwwft siraniii ffc 5t fsqt, are^^iWm^t l 
m w«TO iw^ SI w^, ®lt Wt «^??8ii 

D. C. Sthaviras ; — Possibility of the Ikults such as utVya 
krtifotv^ (Continuous process of doing ) ^rtya-apansama/>^i (Im- 
perfection of the process of production) and kriy^-vtapketlyum 
( Futility of the process of production ), shown by you® are 
not only equally possible, but all the more possible if you beUere 
in the production of a nonexistent olgect. In case of an existent 
object, it is possible that the Kriyi. or process of production may 
decrease comparatively owing to its taking another form. For 
example- when we say “ Do the sky ( i. e. keep the space ), 
** Do the legs ” “ Do the back ” ete. the Artya seems to slow 
down owing to its taking another form. This does not happen 
in case of.an a-ridyawana object owing to its being non-existent 
like a iAara-i jsaija. 

Moreover, if an a-i'tdyamfoia Kary& is produced during the 
condition of Karotja etc. in the beginning, then, instead of y^a^a 
why should kharavisaga be not seen as being produced from the 
lump of earth 1 For, the quality of being non-existent is common 
with the Mam-rtsaoa also. But this does not happen in reality. 
Your theory is not vaUd. (2314). 

In reply to the argument that the period of production of 
the olgects like gha\a etc. is long®, the sthaviras explain that:- 

20. Paisamayauppannaoam paropparavilakkhaQa subahugam i 

Diho kiriyakalo jai disai kim ttha kumbhassa ? 2315. 

8. Vide terse 2310. 0* Vide verse 2311. 
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20. Firatisamayotpannanlm parasparavllaksaqanam subahflaami 
Dirgha^ kriyakalo yadi dri^yate kimatra kumbhasya? 

(2315)]. 


Trans. 20. If the -period of the process of production of 
the numerous (karyas) that possess mutually distinct chara- 
cteristics (and) that are (beinjr) produced at every moment, 
appears to be iong, how is ghata affected (by that)? 2315. 


5r^RR»*RriT#rHi5nm^ ^ 


# ^ff^srnrt 1 3rq ^ i 

I TJ?gr!nnT ^ 


D. C. Sthaviras : — ^If the period of production of the numer- 
ous "Karyas such as ^u’u^a, sihaia, ivia and ki^^u/a^° etc. that 
are being prepared from time to time, is to be long, how is the 
period of production of g/iata taken as long? According to you, 
the period of processes such as that of collecting earth, poun- 
ding it, and forming a lump etc. is the same. But it is not so. 
For, the production of gha^ starts only at the last moment. 
It is, therefore, not proper to believe that the kriya-kala of gkeXa 
is dirgha or long. 

Jamali : — Why is gha\A not seen at the production of other 
*Karya«, which are produced just prior to that? (2315) 


The answer is 

gr ^ t iR^iR^^^ii 

10. Various forms of earth before the actual form of gha^ 
is produced. 




Vada 3 NihnaTarada :2f ; 

21. Amiarambhe annaui kiha disau jaha ghado padarambhe i 

Sivakadad na kumbho kiha disae so tadaddhae ? (2816) 

21. Aiiyarambhe’nyat katham driiyatam yatha ghatah 
pa^rauibhe i 

^ivakadayo na kumbhah katham dri^yato sa tadaddhay&m ? 

21 (2316)] 

Trans. 21. Jusi as y^aU (is not seen) in the beginning 
of (the production of) pate how could a different Karya be 
found at the time of the ^production of a (totally) different 
Karya? ^jvaka etc. are not yAa^a. Hence how could y/tatebe 
found at (the time of) their production? 2316. 

H ft 1 3r?fj 

D. C. Just as a Karya like yAa^a is not seen at the time 
of the production of a Karya like pa^, so also, a Karya like 
gha^a etc. is not seen at the time of production of the Karyas 
like ^ivaka, etc. which are totally different from them 21 (2316). 

With regard to Jamali’s contention that a Karya is seen 
only at the end of the long range of “ Kriya-Kala* ^ the 
sthaviras’ explanation is this — 

TOW ^ TO ^ ^ I 

22. Ante coiya araddho jai disai tammi ceva ko doso 1 1 

Akayam va sampai gae kaha kirau kaha vaessammi 2317. 

[tot ^ ^ ? I 

STfift toPt »I?T to fWlf t IR^dR^t'air 


11 , Vide V 2312 . 
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‘22. Anta eyarabdho yadi drl^yate tasminneva ko dosa^? 
Akritam va samprati gate katham kriyatam katham vai^ 
yati? 22 ( 2317 )] 

Tratis. 22. H 'a klrya started at the end, appears at that 
time only what objection (is there) ? .( Por ) otherwise ( va ) 
how could ( that which ) is not produced at the present time, 
tpossibly have been produced In the past or in future? 2317 

3Rr ^ ^ 

I sr ft I 

%wft M ^ 

•^W W ^ TjRftJvi ^ -ntT ^ W 

? i-?r 1 ^ft-5n^9-^ifft«^^tti«n1 

I mi m ^ 

I ^ ^ fiuqtnaKtHf 

15 ^ ? \ I 

ftrwT 1 ^ 

simft 1 31^ 

ifmif H n ^i4«ifer, x!mi 

W9 51 g f I jre«4ts% fti m^i 
ftsTO fifxA OT fw?«^«wft twft t>i fill ««r ?fe«i5r 

wA I «p} 5i g fij^jRun^^’ ift mm 

fti^ Jiftqtfta 5f5ift I mn 

ftftr i m ^gqsrm^r 

gft gni|;r-f^if^--^Rtq3r- 

i 3rat 5r gggf^ g^^-^^rinftjRR^wggw^ 
gg?g^ g^Kg^fti? u 
gHbi$W 5 ifif 

-C. There 48 -no harm if a yha^ which is being prodtjt* 
ced at the final moment, is believed to have ‘a{)^pdaied ohijy at 



Nibstavavada 


Vada] 




'(iiat tiuie. Hare if it is believed that a KIi*ya is not produced 
dilting the process of its production at the present time, it could 
neither have been produced at any time in the past nor at any 
time in future. For, the kriya-kala of the past or future is either 
perished* or unproduced as the case may be. It is there&re, 
a-vidyaiTOkfia hke the hmu of an ass. This shows that what is 
being done (Kriyamaqa) has alone been done ( krtVa ). For if 
Kriyama^a is not krtVa, where is it done ? 

Again, it is not proper to assert that Karya is produced 
after the Kriya is over, in spite qf the absence of Kr/ya, if the 
production of a Karya is accepted, the Karya should have as 
well been produced before the beginning of Kr^'ya, since there is 
Kriyabhava at that time also. 

• The present tense is known as Kn‘yamaqa-Ka/a anil the 
period following it, is Kritar-Kala or say Karya-Ka/a. If you 
say here .that a Karya which was undone ( tiU now ) has been 
done but that which has already been done is not done, we ask 
you this question:- la the Karya prtxluced with or without l3ie 
help of kriya 1 If it is produced with the help of kriya, how 
could Kriya and Karya take place at different times? By 
putting a out into the KAdira tree, a psLlasa tree is never out offl 

It is also not true to say that Karya takes place after the 
Kriya is over, and is not actually produced in presenee of Kriya. 
For, by saying so, Kriya wiU prove to be an obstruction rather 
than an instrument in the accomplishment of Karya and this 
will give rise to a number of self-contradictions. 

Lastly, if it is held that ’Karya is produced without the 
help of Kriya, the trouble undergone by a potter desirous of 
gha^, by way of bringing earth, pounding it, moulding it into 
a lump, placing the lump on the wheel and moving the wheel 
in a circle, would entirely turn fhtile. Following your ideology, 
one can shy that those desirous of final Kmanoipation, shot^ 
not perform penances or observe self-control eto^^. 


12. The sentences of V^da such as 
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Because, according to you, the attainment of Mok^ should 
follow without any Kriya. But it does not happen so. So, Karya 
comes into being during the process of production, and not after 
the iproccss is over. 

Jamali: — Right from the time of collecting earth to the 
time of its transformation into the form of ghata, the whole 
period is the time of production of ghato. The kriya-kala of 
ghata is therefore dirgha, according to me. It is not correct to 
say that a Karya is produced just from the time when the 
process of production has been started. 

The sthaviras reply as follows 

V.II 

I 

23. Paisamaya kajja kodi niravekkho ghadagayahilaso si i 

Pai samaya kajja k&lam thulamai I ghadammi lacsi 2318. 

23. Prati samaya karya koti nirapek^ gha^^a gatabhil&so’ si I 

Prati samaya karya kalam sthelamate ! gha^e lagayasi 

23 (2318)]. 

Trans. 23. Ignoring the numerous Karyas ( which are 
being ) produced from time to time, you have been desirous 
of ghala. (And hence) O dull-witted (Jamali) I You are con- 
fusing the period (of production) of the Karyas (produced) 
^from time to time with (that o|) ghaf^a 2318. 

aift ^ 

msmi I ^ mt 

iwsm and jwr. mi 
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! s»%?nrTOi^#«Fwf^ 

3r^ fii«ii35#s5q glt^snq:, i^?Kfrm^ ^ 
qSHmf^rqjRtr^ i snlRnny ^3?qTO?n- 

^ ^ qjTsw i%q^-^m-^tq[T#r qjtW^- 

^ ^Bnrfnq i i%?g q^55T% ^ 3 

snt^Rq^i^r 3!¥TO^fir ?af^» 

^ qf^RrjpRBwkf ^HR<i^qq^ ms^ 

rrsrrqrf^RT^ qjraffl^, fra ^z^ n?t ralrevr f^ \M\^n 
D. c. 

Sthaviras . — A scrips of different Karyas are produced from 
time to time during the process of production. But, you being 
desirous of ghata alone, do not look to these Karyas and give 
importance to ghata only. All the while during the process of 
production, you think that “ghati wiU be produced here,” 

Since, O dull-witted Jamali, you do not apprehend the time 
during which the intermediate forms of ghata are prepared, you 
arc confusing the full lengh of time ( during which different 
Karyas are produced) with the period of production of ghate 
and therefore, you assert that ** This whole period of time is 
the period of production of ghata alone.” But your assertion 
is totally false, as the period of production of ghata is 
only a part of the whole period of the process of production. 
Jamali : — ^The whole series of Karyas produced from time to time 
is not seen but the Karyas like ^zrala and sthasa alone are seen. 


Sthaviras ; — Karyas like iivaka etc. are sthala but those 
that arc produced from time to time are saksma which could not 
be apprehended by a sth^amati (dull-witted) like you. The 
cognizance of ananta Siddha Kevoll ( who has attained Absolute 
Perception) alone can recognize these sakama Karyas. 

It should also he noted that the various Jn&nas that app- 
rehend these Karyas are themselves produced at various times 
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and tharcfore they are also Karya/?. Henee, the thewy that a 
series of Karyas is produced from time to tima, is valid and 
proper. 23 (2318). 

Jamali says : — 

^ ^ TO ? { 

fir ^dr ?T ?rfhT ^ hit? 

24. Ko uaramnbamayaulyamo padhauie coiya to na kirae 
kajjjani ? I 

Nakara^am ti kajjam tarn cevam tammi se samaye 2319. 

[^«r^;^inTfir^iT: tr«m rTrft qr l 

qrr^KTr»rfiTfir ^ ?r^ 

24. Kascaramasamayauiyamah prathama eva tato na kriyato 
Karyam ? 

Xakaranamiti karyaui tadeva tasmiiistasya samayo 24 (2319)] 

Trans. 24. If “the K^iya is not taken as long” 
what is the utility of the rule of the final instant? (In that 
case) why is K^rya not done in the first instant (only)? 
(The answer is) Since K^rya (cannot exist) without K^ra^a, 
that ( i. e. the final moment ) itself is its ( gha^asya ) l(arana 
at that time. ” 2319. 

^ I ^ 1% rwiraiw 

«i4 ^ qqfir, qqq qq ^ q?snnr- 

wA, mi m 2 1 ft 

^nrr*9 qq ift ^ 

D. 0. 

Jamali :<->If you do not believe that the KWya-Ea/a olgtaaV^ 





tVada 




is dirgha, why, should you make the rule that ghai^a is produ^ 
oed only at the last moment and not at the first 1 'M 

Sthaviras: — Karya cannot exist without Kampa. Where Ver 
there is no karaga there is no karya also. The karana in case 
of karya^ like gh&ia, etc. is always found in the final insttmt and 
not in the first one. The kfirya, therefore, does not come into 
being in the first moment. The proposition that the production 
of kfirya takes place at the end is justified in this way. 24 (2319) 

Summarising the arguments, 

25. Te^ha kajjamfipam niyameoa kayam kayam tu bhaya* 
pijjam. I 

* Kimcidiha kajjamapam uvarayakiriyam ca hujja hi (2B20) 

fifT ^ 3 I 

25. Teneha kriyamagam niyamena kritam kritam tu bhajamyam i 

Kimcidiha kriyama^amuparatakriyam ca bhavet 25 (2320)] 

Trans. 25. That is why K^^yawaija is ( said to be ) knVa 
as a rule; while knVa is alternately (so). Here some of it 
may be (described) as being done, while some would have 
the process stopped. 2320. 

D, C. On account of the reasons stated above, the Karya 
which is being done at present, should oertmnly be called as 
krita. But that which has already been done, should be taken 
so only alternately. Fmr, in that case, some of the work which 



.*84: 


JiAaUMkdim QflgTft 


is done, could be said to hat^e been done at the time of its 
process of being dcme, while the rest of the work as in the 
ease of ghata which is taken down from the oakra eto. ooukl 
not be taken as KriyamaQa on aoooont of its process of produr 
otion being already ceased. 25 (2320). 

Now, applying all the views of Sthaviras to the case of 
bed, Jamali argues: — 

AT fm n ^ 


26. Jam jattha nabhodese atthuvvai jatthajattha samayammi I 
Tam tattha tatthamtthuyamatthayvantam pi tarn oeva (2821) 


n9r TO TO I 


26. Tad yatra nabhode^ Isttryate yatra yatra samayef 

Tat tatra tatrastlroamasttryamaQomapi tadeva 26 (2321) ] 


Trans. 26. That which is spread in whatever space at 
whatever time, is ( said to have been ) spread and is also 
(said to be under the process of) being spread at that time 
and in that space. 2321. 

urnftiTOiRirn IIirto 
^ I ft TOil--siR<reimi^ to 
RTOR f fti^ ilftRiRr 
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^ n^sf^ ft»f?«rRriil 

WWfs Jrfirenwtn^^fi, W «r<^ ^ ^ TO65- 

16 ^ ^ ( 5 |o«Rr ir^^!h 

D. C. When a particular bed is spread <m a particular 
place at a particular time> it is said to have been spread at that 
time and place to a particular extent, and is also said to be 
under the process of beingf spread. That is to say, while some 
part of the bed has already been spread, another part is being 
spread. So, it is pointless to say that the whole bed has been 
spread. And, the theory of Kriyama^am kritam" preached by 
^ramapa Bhagavan Mahavira seems wrong to me. 

Sthaviras : — O Jamali 1 ^ou have not been able to grasp the 
real purport, of the Bhagav&n's doctrines and that is why it 
seems wrong to you. The words of Bhagavan are 
mrvmaytxrmka^^ and hence it is possible to believe from the 
point of view of vyavahira^* that kriyamaQa is not IrtVa. But 
according to niicaya naya,^ ^ sctras like ** caJamape calite ** are 
preached and from this point of view, axioms like kriyamaQam 
kritam ’* and ** satpstiryamaoam satpstirnam ” are justified. 

It should be carefully noted that the production of gha^ 
does not start from the very first mouicnt, but since Kriya-kola 
(period of production) and nis^ha-kala (period of completion) 
are the same, different karyas are produced at different times 
and each one of them is completed at the same time 
when it has started being produced. Otherwise,thc feults 
mentioned before, would certainly arise. Taking the case of 
bid, we can say thait the bed itself is not being spread 
in the beginiung, but its different parts are spread one after the 
other. Sach one of those parts is being spread at one moment 
as has also been spread at the same moment according to our 
thewy Eriyaml^am kritam. ** The bed, as a whole, is said to 

IS. Oontainiw all the points of view. 14. Ihractical point 
of view. IS. Definite vieW'-point. 
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ihpYe been spread only at the final moment, for, then and then 
^nly, the work of spreading is completely finished. So, it is 
perfectly true to assert that ** What is being spread is already 
spread. ” 26 (2321) 

Moreover, 

fSfi 

27. BahuvatthattaraQa Tibhippadesakiriyaikajjakodinam i 
Mag^asi diham kalam jai, saiptharassa kim tassa ? (2322) 

^ ? IRVSIR^^^II 

27. Bahuvastrastaraga vibhinna de^a kriyfidi karyako^iuam | 
Manyase dirgham kalam yadi, saipstarasya kim tasya? 

27. (2322) ] 

Trans. 27. If you f.hink that the period ( of production ) 
of the series of K^ryas such as that of spreading many cloth- 
coverings at various places etc. is long, how is the bed 
(as a whole) concerned by that? 2223. 

\ gi gi: 

gw git 

eft ggrawigr- 

fgtg 1 3me^twggrwiewnq^t i wqrgy ^ gsngg^wMenq 
gigsftqftft iR^q^il 

D. o. 

Sthaviras If you take the period of production of the 
Karyaa such as that of spreading a number of blankets, cloth- 
coverings etc. to be long, it does not follow at aU that the 
period of prodoctioa of the bed, as a whole, should also be long* 
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* 

Jamali: — According to you, various ;larya« take place in 
the beginning, while the actual bed is begun being spread only 
at the last moment and it is finished also at that moment 
according it you. Now, if the i ary and ni^tha-kala are 
the sam^ what makes me apprehend the Iviya-kUa, of the bed 
as dirgha? 27 (2322). 

Sthaviras reply — 

28. Fai samaya kajja kodi vimuho saiptharayahihikayakajju I 
Fai samaya kajja kalam jeatham saiptharammi laesi ? (23 13} 

^?TTT^rf^f;?rKT^j i 

28. Frati samaya karya koti vimukhah sanistarak&dhikrita 

kai'yah ( 

Fratisamaya karyakalam katham samstarake lagayasi 1 

(2323) J 

Trans. 28. Being mainly careful of ( the preparation of ) 
bed and indifferent to ( the production of ) numerous K,aryas 
( that are produced ) from time to time, why do you confuse 
the period ( of production ) of the Karyas produced from 
time to time, with that of the bed? 2323. 

fft wmi [\^\^\\\ 

What happened when Jamali was thus addressed with argu< 
ments ? 

wmt finr ^ 

fir wfwi 'nrioTTi 

l ^ ftr ^ ^ yrorf i 
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* 

?r ^fisr ? 

29. So tJjjusuyaiiayamfltyam amu^aato na padivajyae jahe ti 
T^e 8aaiao3 kei uvasampaQqa JiQam oeya (2S24) 

90. Piyadamsana vi paioo’qui^ad* tammayam oiya paraQqil 
DhahkoyahiyigaQidadtfhavatthadesa tayam bha^ai (2325) 

91. Sayaya aamghadi me tomae daddha Ui so yi ya tam&ha r 
NaQU tujjha dajjhamaqam da^ham ti mao aa siddhauto (iS26) 

92. Daddham na dajjhamftQam jai vigoe’ Qagae ya ka sankal 
E&le tayabhayao samghadi kammi te daddha? (2327) 


KfPTfi t ij^nA ^ ^spsr Trnrrf i 

513 wftrRr »r?ft ^ 

^ ^ nfk ftn^siic* R‘lr ^ ^ ^Hfr i 

^ ^’an ? irrir^rvsii 


29. Sa BijusOtranayamatamajaiuin lui pratipadyate yayat \ 

Tayat ^ramaQah ke’pyupasampanna Jinameya (2324) 

80. iViyadarianapi patyuranuragatastanmateya prapannal 
Dhahk<^faitfigm dagdha yastra deia tarn bhaqati (2325) 

81. ^rSrakal samghatl me tyaya dagdheti so'pi oa tamfthal 

. Naim taya dahyamlnam dagdhamiti mato na siddhantallL (2828) 

82. Dagdham ite dahyamSnam yadi yigatei' nagate ya ka ifahka | 
Kale tadabhiyat samghlld kasminste dagdha ? ^327) ] 


Trans. 29-30-31-32. Being ignorant of the Rljuseira^* 
point of view* when he does not accept ( the prfncfple of 

16. AeoMding td the Kaya theories of the d'alnas, there are 
seven points of view Ibr the eoni|nelienBkMi of an di^|eot( ijB$n(i8h 
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kriyamSoam kritem ) several of the auMiks retarned to the 

Tlrthaitkara. 

Priyadariaal^'' aloeg wkh others fdlows his •doetrioe oa 
account of her bve for hiuu 

Wheh she gets a border of her garment burnt by ( a spark 
of) fire thrown by Dhahka, she says *‘0 fravakal you have 
burnt my garment. ** He replies You do not believe in ( the 
principle of) daAyamana dAgdhak, 

Thus, when a burning (ol^eot) is not { said to have ) burnt, 
how could you suspect that your garment is burnt in past or 
future on account of its beii}g absent (then) ? (2324-^2327). 

intn iwwS? 

tra Naya is one of them. The seven nayas could be briefly ex«- 
plained as follows : — 

(1) Naigama Naya-enables the combined comprehension of 
samanya and 

(2) Sangraha Naya offers only a samanya or general outlook. 

(3) Vyavahara Naya gives only a vi4esa or practical point of view. 

(4) Bijushtra Naya means a direct or straight-forward outlook 
of tm object in its present condition. £Vom this view-point, 
an object is directly perceived in its present condition. 

(5) ^abda Naya recognizes an object only on etymological strength. 

(6) Samabhiredha Naya explains numerous interpretations of 
tiie same word by virtue of different paryfiyas. 

(7) BvambhOta Naya explains the meaning of a word by means * 
of vyutpatti or derivation. 

It should be noted that the first four nayas are padarMa 
yrftAi, wlule the remaining are ^a6dl&r/AayraA(. 

17. Aooording to Bhasyakara, Firiyadar^ana, Jyes^hl, Su* 
darfemS and Anavadyahgi are the different names of Jamali*s wife. 

( For move details Vide Foot Note 4. ) 
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wg !T V^Mi ^ 3q^, 8Rm% 5rt 

m W 5[!fi|^iqT I ^ SI g i gr ^- 
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D. C. Bijustitra Naya is characterised by ni^caya naya ai;id 
it helps us to comprehend an object clearly as it happens to be 
at present. 

Friyadarianfi is also the name of Jamali’s wife in addition 
to Sudar^ana which has already been referred to above. 

In reply to her queiTy, as to why Dhanka burnt her gar- 
ment, Dhanka asserts that ** dahyamana is not dagdha ” according 
to the Bahurata school of thought. 

So, according to your theory, your garment which is daAya- 
mana or burning at present, couM not be said to have been burnt. 
Nor should you take it to have been burnt in past or future. 
For, in the past as well as in future, the process of burning 
would be absent. Then, at what tjme did I bum your garment, 
D respectable lady ? (2324-2327). 

5T ^ I 

ftift w^irtr 3n[ <S 57 

33. Ahava na ^Ajjhamanam da^dham dahakiriyasamattle I 

Kiriyfbhave da^^ham jai da^^ham klmttatelttkkam?(2328) 



N^nfttlkT3da 
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Iwm ^ u 

fk^isvrik ^ w ft ?T 

33. Athava na, dahyamAuam da^bam dahakriy&aamaptau i 
Kriya’bhave dagdbam yadi dagdbam kim na trailokyam. 

(5J328) ] 

Trdrtd. 33. Or, (if you say that) a burniilg object is 
is burnt at the end of the process of burning. If it is burnt 
in absence of the process ( of burning ), why is the Universe 
not burnt? 2328. 

^ ft 

D. C. if you argue that **aA ot^eet which is bsifig burnt, is 
not burnt OUw, but it is buMit dhly WhsM the pfUfiiieSS nf bttntttig 
has ocased, that is not proper. For, if it burns in absence of daha- 
Kriya, why should not the whole Universe be taken as burnt on 
account of the absendS of datia-ki!lyS coanhoh theVSiA ? 33 (2338) 

garar ^ 


ni. UJIusuyanayamayao Vira-ji^indnvayail^avalaiubTeaui i 

Jujiujija d^bamaoam daddham vottum na tujjha tti. (2329) 

Hf. BiffuAtiiHiiayamin^ yitk»4j^meikt § m a^ 

Yt^yMs diihycta^MMa dagAutti vaiMKHn wa taveeU (29Stff) ] 

Trans. 34. The followers of 4he 9sea4 Ti rt h a wb ar a ^ra- 
ma^ Bhagavin MaHivira, aire fit to say, that dahyamlm is 
dcigdiw from ^ fl»W «f l(t|u!lMRa igfmti. iNt ym 

cmot'Ki^ m* Wi^ 
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Because, 

n ?fftiT wm^ ^ ft* ffiNr 

35. Samae samae jojo jojo deso’gaQibhayamei dajjjhamaQassa I 
Tam tammi dajjhamaqam daddham pi tameva tatthera (2330) 

?wc?fft*racTO»fR ^ ii^HiR^^oii 

35. Samaye samaye yo yo de^o’guihhayameti dahyamanasya l 
Tat tasmia dahyamauam dagdhamapi tadeva tatraiya (2330) ] 

Trans. 35. According to Rijusotra naya, whatever part 
of the burning (object) is being burnt at whatever time, 1s 
said to have been burnt. Hence that which is burnt in it, is 
said to have been burnt there and at that moment only. 2330. 

^ mdi ^ ^ mit 

D. C. Fropi the point of view of the RijusQtra system, an 
olgeot is comprehended only in its present condition. So, when 
a particular part, say, thread of the garment is burning at a 
particular time, it is said to have burnt actually. Dahymhuk ,is 
Wid as dagdha in this sense. When only a part of yoi)r garment 
is burnt, you say that your garment is burnt, and thus you 
take the part of the garment as the ( whole ) garment itself. 

We can therefore,' say that — 

^ ^ ijtir \ 

R 5Wf 



[ Vada Nihnaravada ;48: 

36. Niyame^a dajjhamlQam daddham daddham tu hoi bhayar 
Oijjam I 

ELimcidiha dajjhamaoamuvarayadaham ca hujja hi (2331) 

36. Niynmena dahyamanam dagdham dagdham tu bhavati 
bbajanlyam i 

Kimoidiha dahyamanauiuparatadaham oa bhavet (2331)] 

Trans. 36. As a rule, dahyam&ua is dagdha. But a dagdha 
is said to have been burnt ( only ) alternately. ( Because ) 
here, some ( part ) is (actually ) burning while some is 
(actually) void of (the process of) burning. 2331. 

This has already been explained before 
Thus explained by Dhahka- 

I to I 

37. Icohamo sambohanamajjo I Piyadaipsanadao l^hahkaui i 
Vottuiu Jauialiniekkani uiottopa gaya Jinasagasam 2332. 

g^3ii nm ftrsTTORig iRvsiR^^Rii 

37. loohamah sambodhanamarya I Priyadai^anadayo Dhahkam I 

Uktva Jamalimekam muktva gata Jina~saka4am (2332)] 

* • 

Trans. 37. Priyadar^ana and others said ( apolc^etically ) 

*’ () Revered Sir, we follow your advice *’ and leaving Jamali 
alone, (they) went to the Tirthankara. 2332. 

End of the Discussion with the First Nihnava. 


18. Vide verse 2320. 




Cliaptei* III 


rjiffW mlW *W5WRn 

Disoussiop wjith the Second Nihnava. 

fm Mm 3’pinfipfi^^ srrir^ i 

THiftt irnftrai? ^ ^ t 

ftwftrd ii^^^iR^^yii 

38. SolasaTasftQi taya Jiiiena uppadiyaasa na^iassa I 
Jivapaesiyadi^^i to UaalUifi^iir^ Baiauppcmoa (2383) 

39. RayagHie Gu^asUae Vasu oaudaaapayvi Tisagutte ya | 
Ajpalftkappa nayaf! Mittasiri ls,ura-piudai (2334) 

?nr.' i 

gi gwa i 

Kvsn^ I 

^ ITOf «K? fr 

,38. Sodai^ayar^ni tada Jiaenotpaditaaya jn&nasya i 

Jivaprade^ikadris^istata B^abhapure samutpanna (2333) 

39. Bajagrihe GuQa4Uako Vasu^Ofiturda^aparvi Tisyagapjia^ I 
Amalakalpa oagari Mitra^ril} kara-aikthadiaa (2334)] 

Trans. 38-39. When sixteen years (had passed) since ^ 
the Tirthaiikara had attained the Absolute Perception^ the 
theory of Jivaprade^ikas came into ejttj^ni^e dn Rigab|)fH>ttra. 


i¥m 




ipm ^am <4 a«o«r 

^wMy# in S'4¥ ^ (9/»s u>mi»f^4 ) W 
fU¥ ^ by {iitfenMg Mti^i kiniftf 

fiS 1)<gM rM e*p- 



f m w^w ^ 

I ^ 1 suit 

^pmra ?i(^: HifniHf ^ ^ ^ < 

?Er^^nr w^fqinoiir fiiitsrfir- 

«nqi^ 


* D. C. Sixteen years had pc^ssed sinqe Xhe Tirthankara 
( ^ramaqa Bhagavan Mahlvira ) had attained Kcvala Jflana. 

1. Like his predecessors, ^ramaoa Bbagavan Mahavira also 
had got his preachings composed in books. His Qa^adharas or 
principal pupils arranged his preachings in t^relve Angas. Of 
these twelve AAgas, the twelfth Anga waa divided into fourteen 
Pervas. Both the sects of the Jainas-the ^vehimbfiras as well as 
Digambaras-ocoept these Perras as the oldest Sacred Works of 
the Jaina Canon. 

The tradition of the ^votambaras about these Piirvas is 
this ; — The fourteen Purvas had been iucorpr>tated in the Ta^elfch 
.^iiiga ( the I>risl|iyada ) which wjw lost before 1000 A. V. But 
a detailed Table of its contents and consequently of the Pnrvas 
has survived in the Fourth Anga-the Samavayanga and in tluf 
Nandi Sutra. (Vide Weber. Indisch Studien XVI p. 341 ). 

We are further told by the tradition that Sthavira Arya 
Jamba Sw&ml was the last Kevali and Sthavira SthOlabhadraji 
was the last imta- kevali who knew all the twelve A^as along 
with tiite fourteen Parras with fthqir meaning^ and e^planatiaus 
of intrioale npl)j«fits in .^4 
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There was a preceptor named Vasusflri in the Ghina^ilaka oaitya 
of Bajagriha. He was wdl-versed in all the fourteen Pcnras. He 
had a pupil named Tisyagupta. During the course of his study 
of the Parras, Tisyagupta was once overcome by vanity, as 
a result of which, he left the eaitya and came to the city, of Arne- 
lakalpft. There, he was convinced ( of the validity of the Darya's 
view ) by a ^ravaka named Mitra^rl who* offered him lumps of 
boiled rice etc. ti8-39 (2333-2334), 


The whole story is told in details as fellows: — 

iivoir^^hii 

40. Ayappavayapuvvam ahijjamagassa Tisaguttassa i 

NayamayamayaQamaqassa dit^himoho samuppa^Qo (2335) 



40. Atmapravadaporvamadhiyanasya Tisyaguptasya I 

Nayamatamajanato dris^imohah samutpannah (2335) J 

Trans. 40. While studying a Parva named Atma-pravada 
( Ayappavaya )* Tisyagupta not knowing the | real purport of ) 
a particular school of thought, was disillusioned. 2335. 

2. Atma-pravada (Ayappavaya) is <me of fourteen Pcrvas 
incorporated in the POrvagata section of Dris^ivada. 

Parikrama, Sctra, Anuyoga, Pcrvagata and Colika are the* 

five sections of Dri^tivada. 

• * 

Pervagata forms the noost important part of Drts^ivada, on 
account of its containing the following fourteen Parvas viz 

1. Ut{Mda pomi (Uppaya-perva). 

2. AgrayaQiya-porra (Aggeanatha-puvra) 

8. Vlryapravida-penra (ViriyappaTlya puvva) 

4. AtthinastippavSyapuTTa (AstinistiprarSda ptkrva) 



I Vida 
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^ i gW ^ ^ ^ 

fnii ^1 ?t, firi% grif ^an # 1 Hn^vm 

^ 1 1 ^ ^«n| ?(n%, ^ "f ^ 

^ f^, % W ? I n»5r 5? ^ifT«mra<c* 

^ ^ ^ ?ni«t tor, % l^ii 3i|flj*’ ^1 ( ^ TiHR^ t 
^ ^ ? 1 3Riw: I ^ 

#rsi^^T #r ^ srb«^ 
? I ^ anwi: ?!r«r4:, aftit * ^ 

^ 1 3ff %!n^ ^ ? I f?^: ^«r^!r^:qg5^r sfttt 

^ ^ ^ ^^5t) I arS ^iRsnwftqisRq 

H?W(, ^ 3 

Hira ^ 

D. C.« During his study of a Parva, named Ayappavaya) 
Tisyagupta came across the following conversation :- 

'* O Lord, could one pwtion of a living being be called 
Jiva t 

“ No, that is not the correct view ” 

“ Then, O Lor i ! could the two, three, ton or many portions 
of a. living being be called Jiva I 

5. Jnanapravada pcrva (Na^appavaya puvva) 

6. Satya prava<la parva (Saccappavftya puvva) 

7. Atmapravada perva (Ayappavaya puvva) 

8. Earmapravada parva (Kanynappav&ya puvva) 

9. Pratyakhy&na pradada parva (Paocakkhahappav3ya puvva) 

10. Vidyapravadaparva ^Vijjappavaya puvva) 

11. Avandhya parva (Avanjjha puvva) 

12. PrSoavAda parva (E^oavaya puvva) 

13. Eriya vi^ala parva (Eiriya visala puvva) 

14. Lokabindu sara ^Ijogabindusara) 
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'^No, that is not tho ooiteot vioW. A living being evetif on& 
portion less, cannot be said to be Jiva. It could be called Jlv» 
only if it is complete (in form) like Loka and Aka^a. " 

^i^jagupta did not know that this statement was true only 
from one point of view, and not from all points of view. He,, 
therefore, misinterpreted the above-mentioned bl^paka and formed 
a wrongly -based theory as a result of thit» 40 (23‘35) 

His theory is explained thus : — 

^ fir r 

41. EgSdao paesi no Jlto no pheiMhlno vi I 

Jam to sa jepa pu^^o sa eVa Jivo paeso tti 

wm ^ ^ uSi « fft 

41. Ekadayoh prade^a no Jivo no prade^ahino’pi i 

Yat tatal} sa yena pQrqah sa eva Jivah prade^a iti (2S36)] 

Trans. 41. One or nfore pfifts ( of d Hvlng ) cannot 
be ^id as Jiva. That vrhich Ibckd ( aome ) pbrt, is al^o not 
( Jiva ). So, that ( part ) by which it beconf6s eompldte ( ih 
form), is atohe called Jiva 2336 

cw-v? ^ IvWfeTfwtiT tf Wo, t(w I 

WVw Cf*niIR5TO HwtwW Hwl fWt Wi •! 

^RSIRSnPB I mvIWvHi^ %Mir> 

H iWt WPiwW WH n w WW* WNifc 

D. C, Sinoe the above-xaentioned iMpaha does not^ admit 
of one or more prade^ of a llviim being to be^/W and sinoe 
it does not allow a %vit^ ^SaSig toin^D^ m dt ^ 

other, to be called as Jfpttf ti 1M ii lIltK hil 
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pradeitt should alone be called Jivaj because it makes the whole 
being complete in form. 

Tisyagupta misinterprets the ilapaka in this way and gets 
liimself confused. 41 (2386). 

Then, 

gif ?r ?r gftit i 

A fin 

42. GuruQa’bhihio jai te pa4hamapaeso na sammad Jivo I 
To tappariQamo cciya Jlro kahamantimapaeso ? 2337 

v[fk ^ i 

42. GiiruQa’bhihito yadi tava prathamapradc^o na sammto Jivah t 
Tatastatparinama era Jfrah kathamantimaprade^^ ? (2337)] 

Trans 42. He was told by the preceptor that “If you 
do not take the first part ( of a living being ) to be Jiva, 
how could the last portion which happens to be of the same 
consequence as that of the first one, be called Jiva? 2337. 


jsm ^ ^ 'sfh- 

^ w?r:, ^ ?- 

5f ^sfi gftf I f ^TJ ? ?r^qw fRr I 


B. C. In reply to the belief of Tisyagupta that the last 
portion^and not the other portions-alonc should lie taken as Jiva, 
Acaryu Vasusari explains :- 


•*0 Tisyagupta, if you do not take the first part (of a 
Uving being ) as Jtva, it is not worthy of you to take the last 
put also as Jim, Because, the last portion is of the same part 
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xfijtut as that of the first one, and hence, is in no way different 
the first one. 12 (2337) 

sTf ^ snf ftr «Kt WT ? i 

aif Ijnit ftr 5 ^ ?R?r 

43. Ahaya sa jivo kaha naimo tti ko va visesahee te ? 

Aha parano tti buddhi ekkekko parano tassa (2338) 

[5IOTT ^ m ? i 

w 

43. Athava sa jirah katham nadima iti va vi^c^hetustiiva 1 1 
Atha paraQa iti buddhirekaikah para^astasya (2338)] 

Trans. 43. “ Or. if that ( portion ) is JJva, why not the 
first ( one ) also ? Or, what is the distinctive purpose for 
holding such a view? Here, if the contention (is) that it is 
complete ( in form ) due to the last portion, ( The reply is 
that ) It is complete ( in form ) by each and every portion." 

2338. 

j|>5ig5tr#iFr^, i ^ 

a^stqi%4t ^ ^ wmi ? ^ 1 3r«r 
vi^i ^ ^ fHrwici^Rr: ^ ^ !W»T ^ fftn 
wsfr^j 

c. _ 

The Aoarya: -According to you, the last portion is jiva in 
spite of its being similar, on what particular ground do you 
hold this belief? 

Ti^yagupta: -Since the last portion completes the range of 
innumerable portions of which a living being is composed, and 

the first portion does not do that, I hold the last pradeia to 
have'yiwi/wi. 
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The Aoarya :-You are labouring under a' great disillusion by 
doing so. For, it is not the last prwie&a alone, but each and 
every pradda of which a living being is composed, that helps 
to compose and complete the perfect form of a living being. So, 
either each and every portion of the living being, shall have to 
be taken as Jiva, if we accept your views; or there would be 
nothing like jlvatva in the last portion like other portions result* 
ing in the absolute negation of jlvatva 43 (2338) 

If wo accept Jlvatva in every single portion of a living 
being, there are other difficulties also- 

^ m \m\\ 

44. Evam jivabahuttam paijivam savvaba va tadabhavo | 
Iochavivajja6 va visamattam savvasiddhf va. (2339) 


44. Evam jivabahutvam pratijivam sarvatha va tadabhavah | 
lochfiviparyayo va visamattvam sarvasiddhirva (2339) ] 

Trans. 44. In that case, every jiva will have to be taken 
as composed of numerous jivas. Or, there would be absolute 
negation of it If it is left to your free will, there would be 
reverse or ambiguous (statements) as well. Or, all the alter- 
natives ( will be proved ) 2339. 
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aw vy #rt, ar^ iwnrft 

TO ^ ^ aiHt aFw^ 
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? I ^ ^ 

qmft ^ ^ 

D. C. If you take aJl the pradeias as having jwaiva along 
with the last prrdeia, every jiva will have to be taken as 
composed of a number of other yivos. If you do not take them 
as jivasi there would be absolute negation of jivatva. 
Still, however, ignoring the fiwst that the last pradeia is, in 
no way, different from other prade^, so far as puiytaiva is 
concerned, if you insist with your own sweet will that the last 
portion is jiva, and the rest are n-jlvos, then, like the free will 
of kings etc, you could, as well, insist upon the reverse state- 
ment viz-that the first etc. are jivas and the last is a~jlva. Or, 
why not say vaguely that some of them are jwas and some are 
a pvas ? Or, you could prove the validity of all the possible 
alternatives. For, Iwing dependent up>n your free will, you can 
opine on all sides, 44 (2339) 

45. Jam savvahl na visum savvesu vi tam na reijuteUam va I 
Sesesu asabbhoo jivo kahamantimapaese i (SSB^iO) 

*f X<3AwfJ)<( I 

45. Yat sarvatha na visvak sarvesvapi tad na regutailamiva | 

* ^ese^vasadbheto jivah kathamantimapradeie ? (2340) ] 

Trans. 45. That which docs not enfirely exist separately, 
does not even exist in all parts ( combined together ) like the 
( drop of ) oil in sands. Similarly, when Jm is not present 
in other pa'ts, how could it exist in the last portion ? 2540. 



?sihnamvfi<U 


Vjlda 3' 


im 


M ’wft, TO TO m<> trar^, ^ ^ 

TOn^ 9kTO^, TO%h ira<n|i^^«tiA«^ 

^wift.ii a<<<) <ii»w i i w^«R »i l«*«<i ij ^^ < i m< i w (.t tftiR|V»n 

D, C. Like the drop of oil in the particles of sand, that 
which is not present in each of the portions separately, does not 
leven exist in all the portions oouibined together. 

Since you do not admit the existence of jlvaiva in }jortwNis 
such as the first one etc., how could ps/atva be present in the 
last portion aooidentally ii* spite of its being similar to other 
p>rtions in ruspeot of parii}lma etc,! 45 (2340). 


^ ^ fir ^3^ i 

9nr ^ A H ^ fir 

46. Aha dcaao’vasesesu to vi kiha savvabantime jutto I 
Aha*tammi va jo hen sa eva sesesu vi samaQo 2341. 

[ wf ?r?ftsf^ w 3^: i 

w ?rfiiis^ «rT ^r^r: 

46. Atha de^ato’vaic^su tato’pi katham sarvathautime yuktah 1 
Atha tasniin va yo hetuh sa eva ^e^svapi samanah (2341) ) 

Trans. 46. if it is said that in the remaining portions 
jivatva exists partially, then also, how could it be wholly pre- 
sent in the last portion? The same reason for jivatva as it 
is present in it ( the last portion ), is present in other parti- 
cles as well. 2341. 


3 i tift ' mip ^ M** 
mt \ fRfeiFfr 

1 513 wifi ^ w^nfi swnfi- 



f S4 : Jlnabhadra Giii(Krs [ The seooiuV 

fk 5iR^ ? ^ 

D. C. 

^i^yftgupfia :-In all the porticxis except the last €Hie of the living; 
being, jivatva exists partiaUy, while in the last pcwtion it exists 
wholly. 

The ^arya :-That i» not possiUe on grounds mcntionerf 
above How could jiva exist in the last portion whdQy, and in 
the rest of them partially ? T3iere al'so, it is proper to admit 
its existence partially as in the case of other portions. Hence, 
if the whole of jiva is taken as existing in the last portion, it 
should also be taken as existing whoUy in other portions ao 
well. 46. (2341). 

smr ftftrarr sr t 

47. Neha paesatta^ad anto jivo jahaimapaeso t 

Aba suyammi nisiddha sesa no u antimapoeso. (2342) 

47. Neha pmde^atvato’ntyo jivo yathadhnapradeiah | 

Aha irute nisiddbah ^esa na tvantuuaprade^ 47 (2342)] 

^ ftf ^ fir ^ grf ^ TOm ?ri 

'•ifiraT ^ ftr 

48. Nanu ego tti nisiddho so vi sue jai suyam pamanam te I 
Sutte sawapaesl bhaqiya jivo na oarimo tti. (2343) 

[•fSwlk fWr wSTT WT ff^lTOT fWf II 

^ ^*rfW afrit n wi ii»<jiri»^ii . 


8. 'Vide verse 2340. 




Vida ] XibiMwaTada BSi 

48. Nanvcka iti nisiddha^ so’pi ^rute yadi ^utam pramloam tava4 

Satne sarvaprade^l bhaaivtl jivo na caraaia ki (2343<) ] 

Tfa>ns. 47-48. Jusi as the tlrsl porHon is not jxva on 
account of its ( quality of ) being pradeim, the last portion is 
also not jlva (for the same reason). 14 it is said that the 
remaining portions are excluded from the ( said ) •command'- 
ment, but the last portion is not excluded, (The answer is 
this)- If the commandment is accepted as an authority (by 
you ), that ( the last portion ) is, also, in fact, excluded from 
the commandment by virtue of Its being one. In the (said) 
commandment ail the prade^as (combined together) have 
been stated as having jiva. Jiva does not, therefore, exist 
in the last portion alone. ( 2342-2343 ). 

^ I %1i: 

i»ai^ I ara.-«a waa i ltaXa i ay aiw ^ftaw^awialt ii? 

€>w-«<c aa ^ta^a i ia:?i 

fwt I aaift-a^iW«^-“'?^ aftaaatl 

aWftaawftaTti at riii aaf' i aal aft ga aa 
aai"H, aAsswjftawjft aftaat tlew^, "W^ai?, aaarawa? 
sftaw^ifea.aft Jiai#^,aai aftsft ^ftiftait 

aftajS aftafta ft( a^s, a aa aaaiftat i aai a ^aifti- 
ftaa.-‘*a*wa aft^ a t amwaws yft ftt aa»4 fiiai ” i 
arai gaatawftraai aaat ^ aataaiftat ^taftilaw fft 

D. C. Aoarya :-Like the first portion, the last portion also 
has no jivatva on aooount of its, quality of being a prade^. 

Ti^yagupta :-But that does not go against the main iruia 
or o^ai^anandma nt. Because, the 4ruta ex(dudeB prade^as such as 
the first one etc, from having jivatva, where ae the last pradeii 
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k not exoUided like that. Sov wh;^ should we not tafte the last 
prade^ as having jivatva ? 

The Acarya:-The last portion is also exolnded from the 
irtiia OB aceount of its being a single piade^a. I would idso like 
to draw your attention to the statement therin, that all" the pra- 
deias oomhtned together would form Jlva, while one single last 
prade^ cannot do so. It has been stated, therefore, that Jamha 
Qam kasiQe padipanne logagasapaesa-tuUo jive tti vattavyam 
siya. ” 

Since you take this iruta as an authority, you eannot take 
the last portion alone as jSva. 47*48 (2342-234S). 

The same idea is then illustrated as f(dlows 

49. Tanto padovayari na samattapado ya samudiya te u| 

Savve samattapadad savTapoesa taha jivo (2344). 

[?i^: 5 r 3 1 

49. Tantuh patopakar! na samastapata^a samuditaste tu f 
Sarre samastapatakah sarraprade^astatha jirab (2344) *| 

Trans, 49. Thread is a (helping) constituent of pa^a, 
but it is not the whole pa^a itself. They are said to be pa^a 
X only ) when they ( i. e all the* threads ) are combined to* 
gether The same is the case with jira and ( its ) constitu- 
ents. 2344. 


zpipzt iMhr t m 
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^ ^ ?SSft[?rT ^ ^ \\\W\\ 

D. C. A thread of a pa^a is only a constituent of the patid 
as a whole. It ca(||^t be said to be the whole pa^. All the 
threads ^mbined together form the pa^a Similarly, one single 
prade^a cannot he taken as jiva, but all the prode^as combine<l 
together form jiva. 49 (i344) 

^Ir fir TOT ^ 

59 . Evambhuyanayamayam desa-paesa na yatthuQo bhinna 1 
Te^ayatthu tti maya kasi^am oiya yatthumili^ham se (284S) 

51. Jai t&m pamanameyam kasigo jiyo ahoyayarad I 
Dese yi sayyabuddi payajja sese yi to jiyam (2346) 

?lRr«iRr«iPi 

tWRfir ?RTt 

50. Evambhutanayamatam deia-prade^au na yastuno bhinnaui 
Tenavastyiti matau kritsnameya ynstyistom tnsya (2345) 

• 

51. Yadi tat prama^ameyam kritsno jiyo’thopaoarat \ 

Ea^'pi sarvabuddbih prapadyasya ^sanapi tato jiyam (2346) j 

Trans. 50-51. According to the EvambhVita /loya, various 
portions (of an object) are not different from the object. 
Hbnce* they are known as a-vasitt (or non-objects). The 
Whole ( of an object ) is alone accepted as \fasitt according 
to that (point of view). If that is accepted by you, jiva too, 
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is a whole (being). Still however, if the part is metaphorb 
cally understood as a whole, then, the remaining parts should 
also be taken as jiva. 2345’>2346. 

^ Or?irt, 

1 Tunoi snqiRr 

qf^ sftqt, R ?sF?^Tq|w5r^% i m 

ftqtftpqrqT^^^^sf^ Rq^q^^q^wq- 
Rqqq^qi^qq qql^, qqqrf^q^qr 
^rq^^ qftq srf^gqq, fqrqw RqRrqrftf^ liRqwq^vqii 

D. C. According to tho Evambhcta point of view, various 
parts of an object are not taken as different from the object. But 
a part is not taken as a whole by it. Deia-pradeias are, there- 
fore, a'-vastus according to this naya. The whole of an object 
without tho consideration of deiapradeias is alone taken as 
vastu. From this point of view, therefoi’C, you should take jiva, 
existing in a whole an<l not in a part like the last pnxde^a. 
If, at this point, you hike the point as a whole metaphori- 
cally, as in the case of an expression such as ** A village is 
burnt ” *' A cloth is burnt ” etc, you shall have to take jiva as 
existing in other prade^as also in the metaphorical sense. 50-51 
( 2345-2346 ). 

qrA ?r ?r ^ qr qq y q qrftq l 

^ q[% 5T IIHRIRq«V3U 

52. Jatto va taduvayaro desQne na u paesamettainmi | 

Jaha tantuQamuii pade padovayaro na tantummi (2317) 

4. Evambhuta naya is a sabdartha-grahl naya and explains 
the meaning of a word from the point of view of vyutpatti or 
derivation. Li other words, this naya interprets an object in tho 
light of its strict etymological derivation. 
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[’wt m sf 5 I 

’TO fis?i; ST <»% H nsjft ii<<51iri«v9|| 

52, Yato va taditpacaro depone na tu pradesauiatre I 
YaCha tauta na pa^c pa^opacaro na tantau (2347)] 

Trans. ^ 2 . Or, that ( sort of ) metaphorical interpretation 
is applicable ( to an object ) having less parts and not to a 
single part, just as a metaphorical interpretation is applicable 
to a pa^a having less threads but not to the thread itself 
2347 . 

sftit 51 

D. C. Even i)y means of a metaphorical interpretation, the 
last portion docs not become jiva, because the metaphorical inter- 
pretation is applicable to a jiva lacking in some parts, and not 
to one single portion. Take the exitmple of tantu and paia. 
The metaphorical sense of pata could only lie transposed to a 
pa\ia having less parts, but it couH not in any case be applied 
to a tantu. 52 ( 2347 ). 

The Acarya explained Tisyagupta in this way, but, 

s 

f qril 5T q*?fsrf ^ i 

fTfrV 

'»iqjtq^-q*fqr-w«n-qrqiTr^^^Tr«T9A i 

I 

515 5^^ ^arfliTqqrqf«TfTaftsq»i?ft i 

qff q»f firfvinTr fN^Rr^r ^ 

68. lya paq^avid jahe na pavajjai so kao tad bajjho | 

Tato Amalakapple Mittasiripa suhovayam (2348) 
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54. Bhakkhaoa-pa^a>Tanjaoa-Tatthantavayavalabhid bhaoai i 
Savaya 1 vidhammiya mhe kisa tti tao bhaoai saddho (2349) 

55. Na^u tajjham siddhanto pajjantavayavaniittao’vayavi | 

Jai saooami^am to kl Tihammana uiicohamihara bh^ (2350), 

tffir sr^rfPr^t ^ ^ i 

m hh^ir^v^h 

^ ftC 5: »g ff : ^jyflRM<W » 6 | l TlrsgR^ I 

68. Itl pr^nipito ySrad na prapodyate sa kritastato bahyah | 
Tata Amala-kalpayim Mitra^riya sukhopayam ( 28 i8 ) 

54, Bhak§aQa-paDA<-vyaigaDa''raatraatSvayayalabh»to bluinati ( 
^iSyaka! yidluuriiuta vayasa kasm^iti tato bhaoati iratkihtth 
54 (2349) 

55. Nanu tava aiddhSstak paryantayayavaai&tDrato'vayavi | 

Tadi satyamidam tatah ka vidharmata mithyatvamitaratha 
bhavatlhsa 55 (2350)'] 

Trans. 53-54-55. In spite of his being, thus, instructed 
•by ( his ) preceptor, when he was not convinced, he was 
excluded ( from the Order of Monks ). Then, in ( the city of ) 
i^malakalpa, ( he was invited ) by Mi^ra^ri for dinner etc. 
When offered the last portions of food, drinks, condiments 
and clothes, he said " O ^ravaka 1 why did you insult us by 
doing so ? The host replied '* According to your theory, the 
last portion, to the whole object. If it is true, hoW to the 
* insult ( made ) ? Otherwise, your theory to false* ** 



1 KilmaTftvid^ » 01 : 

iim «wwl ^ I 

^ ^ si^Ni^ TO TOm mi ^ 

TOff I^to: i to f5^fift«TO%iir 

^ «TOT «»?; 

WTO«r TO TOfts:mTOw^TO^1^l^ i to 

TORT TOWiTO^TOr ?r?3Wt TO«T->^IS^Mf*r- 
f^ft^rr: I ?r?r^ dbr R qw q<ti ^ 
Ji^^ifti^s^ ^-f^iror!^ srf^Ow ^^l i ^ wm- 
^rsr%-“t «nTO I ^ TOf5iR«in^t i TOJ^n^t 

5TOfir-**5i^ I ^ 3i?TOt ^ 

l^iwn TO^ iR^\#cn=i^«<MH^Hon 

D. O, When. Tisyagupta did not accept the explanation 
offered by the Aoarya, as mentioned alove, he was turue<l out of 
the gaccha. Then, while wandering hero and there, Tisyagupta 
came to the city of Amala-Kalpi where he lodged himself iu the 
forest named Amrasala. There Mitrairi, a i^ravaka, apprehehding 
that he was a nikaava, invited him to his place for dinner etc. 
in order to make him conscious of his error. 

After Tisyagupta entered his house, Iw placed a pile of 
objects fof food, drinks, condiments and clothes, in ftont of him. 
Then, firom the midst of all those objects, the host took out the 
last portions of aU the items and offered them to Tisyagupta. 
Being enraged at this act of the host, Tisyagupta said ** O ^ra> 
vakat what do you mean by insulting me like this ? The host 
replied *'It is, in fact, your theory that the last portion of an 
object means the object as a whole, how are you offended in tha% 
case? For, otherwise, your theory would be false” 53-51-55. 
( 2848-2849-2350 ) 

And, 

^ ww aim«s ^ arf? atsfVRai^ i 

#wnHHh ift t IhW^HtU 



: 62 ■ JinabhAflra Gani's [ The seooni 

56. Aiito’vayavo na kunai samattakajjam ti jni na soTshimao I 
Samvayaharftie to taniiui kao’rayavigiho ? ^11^^51) 

ST ST ^^tsPrsTTr: I 

56. Autyo’vayavo ua karoti samastakai’yamiti yadi na so’blii- 
luatah I 

Samvynvaharatite tatastasmia kuto’vayavjVraliah ? (2S51) 1 

Trans. 56. The last portion does not do the work of the 
whole. And, therefore, if it is not acceptible to you, how did 
you apprehend the object as a whole in that part in absence 
of dealing together? (2351). 

^ TnTTfrnrtTf^TTfl 

D. C. On the ground that the last portion does not do the 
work of the whole, if the last portions of food, drink, clothes etc. 
do not satisfy you, (then), how is it that you apprehend the 
whole body of all the avayavas combined together into one 
avayava only? 56 (2351). 

fir # ft ST trilr w irvsir^ aRH 

57. Antinxatantu na pado takkajjakarapaS jaha kuinbho i 

Aha tayabhftve Ti pado so kim na gliado khapuppham Ta 
(2352). 

[ TWT I 

wBt Tff[' « n^pr TOH ft ^ m t 
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57. Antimtitautunui patatitatkirySkaranato yatha kumbhah l 
Atha tadabhave’pi pa^tih sa kim na gha^h khapuspam va? 
<2362) 1 

Trans. 57. Like gha^a, the last thread also could not be 
called pata in absence of its doing the work of pata. An j 
in spite of that, if it is ( taken as ) pa^, why should that not 
be taken as gliata or khapuspa? 2352 

^z fqjftrcqfft q^ ^Zi 

^q qt q qqf^, q3q5Tqf?B^?q^qif^qif^f^ ir^^rii 

D. C. Jubt as a ghaia couH not be called a pata, the la.st 
tltrcad of a pata also could never l)e called pa^ ou account -tf its 
inability to do the work of pata. Now, even in spite of its in- 
ability tt>*do the kavya of pa^, if the last thread is taken as 
pa^a, why should Khapuspa not be taken as pata on the same 
groiuidl 67 (2352). 

And, 

58. Uvalaiubhnvvavaharftbhavao natthi te khapuppham va I 
Autavayave’vayavi dit^hantabhava5 vavi (2353) 

68. UpaJambharyavaharabhavad nasti tava khapuspamiva I 
Antyavayave’vayavi dris^iantfibhavato vapi (2353 ) ] 

Trans. 58. Like khapuspa, the whole Is not { present) In 
the last portion, in absence of perception, practical utility, 
and ( apt ) illustration. 2353. 
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5rr^y ‘3<B^^?w|llr*rTH^^ 
5^8^:, 8^f5m<nfw, ^rswiff^r% 1 3r«RT, 3if?«TFf «Tfnni 3if ir*#^ 

D, O. Siivje the whole of an object i< neither perceived, 
nor utilized in the last avayava, it caimot l)e taken as existing 
in the last portion. And, there is iu> ilhistnition to prove yoiur 
theory. 58 ( 2353 ) 

For, 

59. Paecakkhao’numftpadagamaa va pasnldhi attha^am ^ 
Savvappamanavisayaiyam micohattamovam bho (2394) 

wf i r ft t fa ? q S * r n3( i 

59. Fratyksato’numanadagamato v& prasiddhirarthanam | 
Sarvapramanavisayatitam mithyatvameram bhavatam 

( 2 ^ 54)3 

Trans. 59. Bstablishnient of ( various ) interpretations is 
( possible ) either by means of direct proof or inference or by 
means of agamas. Your theory is thus worthless in absence 
of all ( such ) authenticities 2554. 

D. C. Various interpretations are estabibhed on the strength 
of pratyak^ preminM or igamas. Your theory bemg devoid of 
all such prama^as becomes utterly baseless. 
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60, lya ooiya sambuddho khimiya pad'labhid pupo vihinl I 
Gantum gurupayamtklam sa-sisapariso pa^ikkonto (2355) 

jrRrKn=?T: 

GO. Iti ooditah sa*pbuddhah kslmitapratilabbitah punarTidhina I 
Gatva giirup&daaialam sa-^isyaparisat pratikrantah (2355) ] 

Trans. 60. Being thus inspired and instructed, he was 
pardoned ( for his errors ), and awarded presents by Mitra^ri 
according to regular custom; (then), having gone near the 
soles of the preceptor's feet (and having) saluted, he returned 
along with his retinue of pupils. 2355. 


qn! 

D. C. When Tisyagiipta was thus inspired and instructed 
by the 5ravaka Mitra^ri he was fi)rgiven and awarded the full 
lumps of bhojana etc. by Mitra^ri. Tisyagupta, then, saluted the 
preceptor, and returned with his pupils. 


End of the Discussion with the Second Nihnava. 
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?Tf ^ I 

ift 

61. Caudasa do vasasayi taia siddhiui gayassa Virassa | 
To Avvattayadi^^hi Seyaviae sarouppa^Oa. (2656). 

i TO ftrt® *PTw I 


61. Caturda^ dve varsa^te tada siddhim gatasya Virasyat 
Tato’vyaktakadristih ^vetavikayam samutpanna (2356) ] 


Trans. 61. When two hundred and fourteen years (had 
passed) since the Nirvana of ^ramana Bhagavan Mah&vira, 
the theory of Avyaktas came into existence in ( the city of ) 
^vetavika. 2356. 

• « 


^ ^ftironfNr 


Here is the story of the production of this theory .— 

•it a : R« i TO«it imiRiwi 
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6SL Seynvij^oliia^hd joge tafddirftsaiuynya^Qlf jra i 

SohftwmaNalipigumme Rayagihe MariyabaJabhadde { 2357 ) 

<^ <i r R 8 4 > g w j a TTsi^ Wt^^injc: 

62. ^vetavikapaulasadhe yoge taddivasahridi^aiule oa| 

Saudharma Nalmigulme Rajagrihe MaaryaBalabhadra^ (2257)] 


Tfans. 62. While teaching (the practice of) y<^aski'the 
Paali^dha ( church ) of ( the city of ) ^vetavHc^ when the 
preceptor passed away to the Nalinigulma (region) of the 
Saudharmas^ (as a result of ) acute pains in his heart on the 
same day, Maurya Balabhadra brought them to the right 
path) in (the city of) Rajagriha. 2357. 

aiFp^t 

I ^ ^ %;nf^ \ iifrsitar 

^ %w mm ^ ^ 

wta I m i 

g^irat m** \ ^ f^suwitrat^ ^ 

iif vm #1^ #ift < 

ipm ^ 

«iA 5«i(^5«BwwfSRWRJ, fi r ^ifigw Rww wi ^n i i \ 
iWijwn fRpRRt ^ m i r# RftBrai 

♦WWfNr l OlMIt RfTO I Rff!> 



I, fiegun of the highest types of deities known «e taidUlar 
noM (For more detmls ride foot-note 3«^«rBe^807CUiaptsrIl). 
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k^if aiww I 

^sqftqroRJ Slf^TOJ mm 5! I 

^sfuf^gi:, ^ TOt 

mi^ ^4 5r ? 1-^ ^r ? i[flr i 

^trsr m wr, ^ 5R»w ^:?r ^i% 

I ^ ^ ** ^ w, 

j|tw ^ mm ^ !f m^'k ? 1 51 

^^51 ^m\k \ 4^4 ft ^im^- 

m^f si g m%m%, 1 ^4 ^ gf^- 

Or!^h mwpiR^sninJ fm: 1 wkr^^ 

mi I ^ ^ sft44^Rni|?t sim ^t 1 ?r ^ m^t 1 
^ ft?i?n ^ssq^ft^ ^ fTsinJim g55ftr^%^ ftg^ 1 
^ ?i^f® aiRiftramftsT 4 W^sftsf siRoirf 
I ggt ^ ^RI^5n4sn5ft^ I: 

^ iisfhiJ ^ WRsiFi. «r«i<>nft^ 1 1 ?rat 

^ €t 5iRift ftj «n«i^si ;rsn 1 

sft ft ^'Hit, ^ft«iJ, 3iftiw m ? i[?^ft €t li% ? I h ^mr 

3i«i^aBsnftg^t ftftft^wift 

sp^lfti H ? I m^i WftsiT I 

m 4^ ^iftRRSf fttiafipu Jiftro: 1 ^ xm 
** si«rat m fiinft ftft^^” lft wNftft iR^^'sii 

D. C. Arya Asadhaoarya was the preceptor of the Paula< 
§adha church in the city of ^retavikft. Many of his pupils learnt 
the practice of Agasha yogas^ under him. A^dbacArya was 


2. In order to attain a highly-esteemed position of a perfect 
ascetic, the Jaina sadhus practise a peculiar type of penances 
known as ** Yogodvahana,** Agadha yoga is one of the yarious 
processes of ** Yoff)dvahtMa **« 
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thus their preceptor. On account of excessive strain taken by 
him in reading and teaching the practice of Agadha yoga, Arya 
Asfidhacarya suffered from acute pain in his heart and he died 
on tlie same night. Consequently, he attained divine fonn in the 
Nalinigulma viman ( region ) of Saiidharma deva-loka. 

This was not known to any one in the temple. Then having 
known the past incident by Avudhi Jnana^, Arya Asadbacarya 
took compassion on the 8a<lhu8 who were practising yogas and 
entered the same body. Immediately after that; he got up an<l 
asked the sadhus to proceed with their lessons of the second 
half of the night. Thus, the go<l.in disguise of a preceptor taught 
the Uddeia ( aims ) Samud<lo^a ( explanations ) ami Aniijna. 

( Commamlment ) of the Holy writ. Practices of all the stages 

Acconling to Patanjali, yoga is defined to be “ the preven- 
ting of the modifications of Qiita or the thinking principle (which 
modifications arise through the three P/'a/naijflrs-Perception, In- 
ference, and Verbal testimony-as well as through incorrect ascer- 
tainment, fancy, sleep, and recollection) by abhy&sa or the 
constant practice of keeping the mind in its unmodified state 
(clear as crystal when uncoloured by contact with other substa- 
nces) and by vairkgya or dispassion. ” This dispassion being 
obtained by praxiidhina or devotedness to the Supreme Being, 
who is defined as a particular puru^ or spirit unaffected by 
afflictions, works etc. The eight means or stages of Yoga or 
Mental Concentration are : 1. Yama ( forbearance ) 2. Niyama 
(religious observances) 3. ksana (postures) 4. Praijayama (re- 
gulation of the breath ) 5. Pratyahara ( restraint of the senses ) 
6. Dharaoa ( steadying of the jnind ) 7. Dhyana (contemplation) 
8. Samadhi (profound meditation, which according to the Bhag- 
wad Gita VI B, is to be practised by fixing the eyes on the 
tip of the nose. True Liberation is the cessation of matter and 
spirit or KflWolycL ( isolation ) the self-mortification and asceticism 
connects it closely with Buddhism and Jainism (Vide pp. 821- 
822 Sanskrit-English Dictionary by Sir Monier Williams). 

8, )?eroeption attained by means ofeonoentraotion of attention. 
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of yogas were oompletely taught in that way, sa'vang tberehy 
all the sidhus from the interruptions of time etc. by virtue of 
divine power. Finally, while going to heaven, afrer leaving the 
human body, he said to the sMhus ** A-samyata (oiweatrained) 
as 1 happen to be, I made you, who happen to be ,of high 
moral olutracter, bow to me. Please pardon me for that act of 
mine^ On the other day, I happened to meet with death and pass 
away to the heavenly regions, from where I condescended to 
come here out of sympathy for you and taught you all the 
practices of yoga. ” Having said so, he returned to his heavenly 
abode after being pa^loned. 

After his departure, sitting around his l)ody, the sadhus 
began to think like this.- “Oh I an a-samyata ( mirestrained ) 
deky has been respeoteil for a long time. The same eoidd be 
doubted in the case of others os weU. Fur, who knows whetimr 
one is or a-stfi^yata 1 It is better, thereibce, not to 

vesqpeet may body. By respecting an unrestrained deity, we would 
become Uars. ** Oemsequentiy, short-witted as they were, all the 
uadhus resorted to indiscretion and did not even bow to each 
other as sadhus. 

Then, some of the old and wise sthaviras tried to eayplain 
them the right thing. The following conversation took place 
betwemi them and the Nihnavas. 

STfiAVIRAS :-If you entertahi such a doubt with regard 
to each and every one in this world, then, why not doubt the 
sseeticism of the deity himself, when he introduced himself as a 
• deity to you? 

Nihnavas : -There as no doubt about hk being a deva* firstiy 
beoause, he himself said tiiat “ I am a deity *' emd seomadi^ 
because he was directly peeoeived asadSmi. 

Stiiaviras :-The same will be the case with sidhus also. 
Those who say that, “ We are sadhus ** and those who are re* 
as dareetiy Irom timir apj^taMS, iktfM 1^ 
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be taken as sldhus and so, you sbotdd not re^in fVon respe«t> 
ing eaoh other as sadhns. 

And, you cannot assert that the word of a deifa is more 
trust^woKthy than that of a s&dhu. A deva might tell a lie even 
for the sake of fun etc., but a sidhu being completely averted 
from &lsehoo<l, would never tell a frlschood. 

Stbaviras tried to persuade them in many other ways, but 
they were not convinced. Those Avyakta-vadins were» therefore, 
expelled from the Gaocha. Then, wandering here and there, they 
came to Kajagriha Nagara in course of time and stayed there in 
the Gki^asila caitya ( temple of an yaksa ). King Balabfaaidra of 
the Maury a Dynasty was a devotee of Jaina Dharma. So, as 
soon as he came to know of the arrival of the Nihnavas of the 
Sceptical Type, he called them with a view to bring them to the 
right path. When they were brought to his palace, the king 
ordered them to be killed by erushmg them under the feet of 
elephants. When the retinae of elephants was brought there, in 
order to crush them, the king was thus told by the nihnavas 
** O king ! you* are a devotee of Jaina Dhaima. We are also 
Jaina ^ramanae. Then, why do you kill us?” The king readied: 

** According to your principle, who knows u hether 1 am a ira- 
vaka or not 1 And who knows if you are not thieves, spies or 
burglars ? The Nihnavas said ** We are certainly Sftdhus and 
none else.’* The king replied :-If you are real Sadhus why do’n’f 
you respect the elderly sadhus jn your group?” 

On hearing such Imrsh and tender words of the king, the 
Nihnavaa were roused mid broi^ht to the right path with all* 
tbmr doubts removed. 

Finally, the king said apologetically that he had to do all 
that for the benevolent purpose of rousing them from ignorance 
and ksnse he cvaFved thsir paedoa, whieh was duly awarded. 
m. (2867 > 

sasiO story i» now dieseribe<l by the author in detaite 
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»TT I 

63. Guruna devibhaeqa samaijaravc^a vaiya sisa. 

Sabbhave parikahic Avvattayadi^^hiijo jaya. 2358. * 

[^«n ?!nT<iT^«T I 

mnj: ii^^lR^^<ill 

63. Guruna devibhatcna ^ramaparupcQa vaditah ^isyah I 
Sadbbavc parikathitc’vyaktaka drstayo jatah 63 (2358) ] 

Trans. 63. The pupils were faug^ht by ihe preceptor in 
disguise of a monk after he had attained divinity. When the 
fact was told ( by him ), they became sceptical. 2358. 

They began to raise doubts in this way : — 

^ ^ ?gn|r ^ ?r % i 

64. Ko ja^jai kini sahu devo va to na vandapijjo tti I 
Hojja'satnjayanamaQam hojja musavayamamugo tti (2p59). 

STRT^ fife ^ ^ I 

64. Ko jftnati kim s&dhurdcvo va tato na vandaniya iti | 

Bhavedasaipyatananianam bhaved nirisavado’nmka iti (2359) ] 

Trans. 64. Who knows whether a (particular) person Is 
a sadhu or a deity ? He is, therefore, not worthy of bowings. 

( Because otherwise ) either there would be bowing to an 
unrestrained (person) or there would be false presumption. 
(2359). 

1 5f ^ w- 



Vada ] NihnaTsvSdft : 78 1 

I ^ ^Riss’ihrj^R# 

^ 1 ^ RTftfir II ^\\%\\ 

D. C, On seeing a person bearing the attire of a sadhu, one 
cannot decide whether he is a real monk or a deity in disguise 
of sadhu. It is, therefore, not proper to bow to any pne on acco- 
unt of his being the object of doubt. For, if ho is respected, it 
would turn out to bo a bowing to an a-sayvnata ( unrestrained ) 
person like Asadha-deva; otherwise, while saying, that “ he is an 
ascetic, we would resort to falsehood 64 (2359). 

The sthaviras reply to the arguments of the Avyakta Nih- 
navas as follows : — 

^ Air ^ ftr 1 1 

^ ^ 5T ^ ^ 7 

^ ^ ^ ^ I 

^ fk ^ g y R r ^ifT i h 

65. Th^ravayaQain jai pare sandcho kiui suro tti sfthu tti ? I 
Dove kaham na sanka kiui so devo na devo tti (2360) 

66. Tepa kahiyam ti va mai devo’ham rOvadarisaijao ya | 

Sahu tti aham kahie saraaoaruvammi ka sahka 1 (2861) 

67. Devassa va kim vayaijam saccam ti na sahurevadharissa i 
Na paropparam pi vandaha jam jananta vi jayau tti (2862) 

^ ffir ? I 

^ ^4 3T iRfe ^ 5T ^ ffH ? 

^ If I 
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t 

< ^ 

M»vu» vMaAiiaia yadi paia sandriiai^ kiw sura Iti ^diwrlfei! i 
Deve kottuun na iadka kim aa dero na dera iti f (2360) 

66. Xaaa katbitamiti va mat^rdevo’bam rapadarianiMa | 

Sadhiiriti katham katbite samaiiarupe ka iaokS ? (3361) 

67. l>aTaa]fa vi ktm raoanam satyamiti na Sidhurapadhirivahl 
Na paraaparaiuaplha randadhve yajjana^'pi yataya iti. 

(2362)3 

Trans. 66-66-67. Sthaviras say that (if you entertain 
doubt ebout another ( person ) as to whether he is a deity 
or a sadhu, why not question the genuinity of a deity (also) 
as to whether he is a genuine deity or not ? If it is your 
belief that since he himself says that am a deity ** and 
since we saw the form of a deity, we did not doubt its vali* 
dity; why should you raise the doubt when it is said that 
am a sadhu’* and when the same body is (directly) perce- 
ived? Or, is it. because, the word of a deity is true and that 
of an ascetic not so, that you do not salute each other in 
spite of your knowing that ** this is an ascetic. ” 2360-2361- 
2363. 

If you entertain doubts eren about ascetics, who are praiya- 
k^, then, there is all the more reason for your doubt about fiva 
etc. that are pwvMtl 

• 68. Jivaipeyattfaestt ye suhume^vTaTabiya-TigHtbardTesa t 
Aooantaparokkhesu ya kiha na Jioaisu bhe sahka 1 (2363) 

^ a* sf OnrSQ nwif 'wn t 

68. JSTSdipadsrthefu oa 8ek9ma-TyaTehi1a-Tikri^t;ar^)e;tt l <> 

> Atyanti^ttMl^^ oa katham na JinSdifu bkatatiBi Mikif 

{aw«W 



TmnA. AfftI, why itiottkl lbM« Iw m dtnM About 
ob{t((f Mfsb ai )tv« «tc, wliose bo^ aw mMIi, olseiirt 
iMtf Arawrt munAtr, M ««H «», about Tmhahkam ate. ffiaf 
are eatreoieiy i^raioia (from tbe pbysfeal bi0if>? b8 (2363) 

llbre if it id Mrgued that there oaanot be n y ckwibt aboul 
a etc. on the authority of the words of Jinas, the saaie wiU 
be the oase with aaoetios abo-~> 

^ ^ iwrJr ft* i 

eariMv ftt 

69. Tattafanlo tA mai naQu tavvaya^e snsahuritio ttii 
Abya-rihara -samio sauia^o’yam Vondapijjo tti (2364) 

[tT5[^TO^^r ?T8c^ ^Hff I 

69. Tadraoanad va maUrnanu tadvacane susadhuvritta iti i 
Aiaya'-Tiharasauietah ^raibatlio'yam vandaniya iti (2364)] 

Trans. 69. Or, if this belief is held (on the authority of) 
Hia W 0 fdA\ than aceordif^ to fria words, a detrotee fravfitd 
( proper ) dwatttnf aitd mofiaatte eatabfbhfflefrf, and possess* 
lag right conduct of a ( real ) saint, is definitely worthy of 
bowingsir 2364. 

aw a CTmfiwwi n t h W > ^ 
r t ’W fa «n<ie^ ’Wir!) emfi^ ^ 

ISj flwwi <c^!(ht 1 

i t w r w wtw ewr s i 
Wm tnillw W wWlWw H IK ft 

4* li Hr TuftMltmM 
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D. C. If you say that you do not entertain doubt about the 
validity of jiva etc. on the authority of the words of Jinas, then, 
according to the Tirthahkaras, one who possesses right conduct 
of an ascetic, is a real sadhu worthy of respect. Here, if it is 
asked “ How is a person of right conduct of a saint, recognized ? 
The answer is- “ By means of proper dwelling and monastic 
establishments, a real iranuixya is at once recognized. 

It is said — 

'^Alaye^am vihareQam t|haQa cahkamano^a ya| 

Sakka suvihiyam naum bhasavemiiena ya’^ ll 1 1| 

A real ^ramaqa (saint) is known from his alaya (dwelling) 
vihara (monastic establislimcnts) movements from one place to 
another and courteous language ]. 69 (2364) 

3rf ^ srrimnm fir i 

^ qn ufi r ggg ^ ^ ft 5r P'r ? 

^ ^^finsrr 

70. Jaha va Ji^indapadimam Ji^agunarahiyam ti japamaQl vi| 
Pari^amavisuddhattham vandaha taha kim na sadhum pi ? 

(2366) 

71. Hujja na va sahuttam jairOve natthi ceva pa^imae i 
Sa kisa vandaqljj! jaireve kisa padiseho ? (2366) 

[wn m sfTsr^sfr i 

?T ^ ^rri^R ^fir^ * 

6. This verse is taken from the Avaiyaka-niryukti Vide 
Verse 80. Vandanaka Niryukti in the Ava^yaka-Niryukti. Also 
idde p. 520 v. 1148. Aval^aka sQtra with the comihentary of 
Haribhadra Sori Fart II, Agamodaya Samitl Edition ) 



H^ihnaTavSda 


Vftda] 


: n : 


7 0. Yatlia va Jinendrapratimam Jinagu^arahitamiti jananto’pi i 
Pariganmvi^uddhyartham vandadhve tatha kirn na sadhu- 
mapi ? (2366) 


71. Bhaved na va aadhutvam yatirape nastyeva pratimay&m | 
Sa*ka8ma«l vandaiiiya, yatirape bisinat prati^dhah (2366) ) 

' Trans. 70-71. Or, just as you worship the image of a 
TtrthanKara for the sake of blissful result in spite of your 
knowing that the image of Tirthankara has . no qualities of 
the Tirthankara, in the same way, why { should you ) not 
respect a sadhu also ? In the form of an ascetic, (real) quali- 
ties of a sadhu may or may not be (found). But that® is 
altogether absent in the image. Why is the image, then, taken 
as worthy of worship, and what makes the form of an ascetic 
qnworthy of respects? 2365-2366. 


’Rt «pn<)wpit Jiftncraii ^ 

niPiiOt wa?? 51 t ffit I a fiPRi siR^- 

^ ftw I to: ^ ^5?^ ?, ^ 

The opponent’s answer is — 

5^5 far ^ iivs^ir^^vsh 

72. Asanjayajaireve pavaouniai mai na padimac | 

NaQU devapugayfte pa^imae vi hujja so doso (2367) 

513 ^5rT3»r?Tnjt srftwmmfir tiH: 

72. Asa;tnyatayatirape papanumatirmatirna pratimayam I 

Nanu devanugatayam pratimay&mapi bbavet sa do^ (2367) ] 


6, Quality of a Tirthankara. 


} 1% i j;^h« 

TO? Wf ^fl^*-3RPTOTOI|Si Tow 

i|?TO% g i[ ^^^ w ^ q qw f ^R [ 4^fii » ^ toI sif^TOi^ 1 

D. a 

I^ibnavas. — While bowing to an asa^yaia (unrestrained) 
dei^ in disguise of an aseetio, the fiiult of assenlhig to the sin 
of itturestraitrt would be oomutitted. But that dkws not Inppen in 
ease of worshipping an image of a Tfrthankara. 

Sthavirasr-Even in case of an image inspired by a god or a 
Tirthankara, the same fault of assenting to the sin would certak^jr 
be committed. 72 (2367) 

nftwr w • 

?ft smaft ^ t iiNs^lR^^cii 

78. Aha pa^mie na doeo Ji^abuddfe namao visaddhais^t 
To jairavam namao jaibuddbie kalmm doso 1 (2868) 

.{iW flIfnWIf W ttr« fiPf5^^*n TOfli Tw!|p3[^ t 
fdft <iiin^ <«%wn mi ((•UR^^cit 

78. Atha pratimayam na do^ Jinabuddhyft namato vUuddhasya t 
Tato yatirhpom namato yatibuddhya katiUnm do6a^(2868)] 

Trans. 73. If tbm ts fio faoU In cent of one who hows 

to an imj^e taking if sincerely as a Tirffcankara^ then, how 

would a fault arise in case of one who bows to an ascetic 

taking him siticirefy os an aaectic? 2389. 

• • 

m Jiftrot wiTOPitewl ^v\ ft ffw: % i 

siuTOt I TO? r fipifriT I 1 1 

W I ^ TOTO <1 ^ 

^WWI* wWK * w*ipu ♦ f mwniw4ift| 

WWPPITO TOfTO nmlf TOTOT n TO* ' wffTOi'TO^ 

wKM < w»sftww w ew t ( emei " wsft '* 



] K%aa^A?3^ : 

ftf I TO ^ 

1^ vifiW «i4toi mit TO \ 

ir ^xm lit ^ iM 11 

TOfft I jrftmnnpi |t^c^R«nwfi^ TOqinisTOit ^ 

|h ||% 

D. 0. 

Niboavas :-Th6 fault of assenting to the evil quality will 
not arise in case of bowing to an image of a Tirthankara with 
sincere apprehensbu of a TirthankaHt in the image. 

Sthaviras : — ^If it is so, what harm is there in ease of one 

biVwing to a asoetb with the sincere apprehension of a sidhu in 

him, that you <lo not oven respect each other as ascetics ? 

• 

Nihnavas : — If it is so, there would be no harm even in 
bowing to his own companion etc. with the sincere apprehension 
of an ascetic in him. 

Sthaviras : — That is not proper, companions oto. do not 
actually bear even a proper appearance of an ascetic. Nor are the 
actual symbols such as Haya, vihara etc. apprepended in him. 
Hence, one who bows to companions etc. that are dearly un- 
worthy, commits the fault of assenting to the savadya' (censu- 
rable ) resolution of an ascetic in them. It is saul- 

Jaioelam bagalihgam jaoantassa namao havai dosol 

Niddhaipdhasam ya nSeqa vandam&Qe dhuvo doso KlH^ 

7. SSvadya ( censurable ) Niravadya ( blameless ) 

8. This verse is also quoted frmu Avatyaka Xiryukti vide 
verse 85, Vaodanka-HMryukd in the Avaiyaka Niryukti. Also 
vide page 526 verse 1187, Ava^yaka Setra with the oommentsry 
of ^iniAd Haribhadra Skuri Part 11. 

' Thtre seems to be a slight alteraticm in the tesit of thw 
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And, 

«rf Pr ^ ^ A ^ irw^ri i 

«n^-^-^rarT m ^ 

74. Aha padimam pi na vandaha devasankai to na ghettavval 
» Aharo-vahi-sajja ma devakaya bhavejja nhu (2369) 

[ w srfinTwf^ 3T ?T?ft sr ?ri>?T5?TT: i 

74. Atha pratiiuamapi na vandadhve devaiaiikaya tato na grain- 
tavyah | 

Aharo-padhi-iayya maHevakrita bhavoyurnu (2369). 

Trans. 74. If you do not respect an image (also) think- 
ing it to be (that of ) a deva, then, thinking that food, acce- 
ssory articles, bed etc. might have been created by gods, 
they should not be taken (at all). 2369. 

3r«r ^ ^ 

D. C. If you become sceptical to the extent of not bt)wing 
even to an image, you should not take food, accessory articles, 
bed etc. as they, too, might have been created by gods. 7 4 (2369) 

verse. Original reading of the verse found in the niryukti is this— 

Jaha velambagalingam janantassa namao havai doso 
Niddhaipdhasam iya nfiena vandamane dhuvo doso — 
a. Instead of " Jaioekm bagalihgam b. Instead of “ya.” 

[One who bows to a wicked and hypocrite ascetic, in spite 
of his knowing him to be such, would commit a feult. Having 
once known tKe Inwaoh of trust, if one bows to him, he is defi- 
nitely at Ihult.] 

But in case of worshipping an image, no such feult would 
arise in absence of savadyanujna. 78 (2868) 



XihtiftvaTSda 


CVada 


81; 


An<l t(x> niuoh of sceptical attitude will rcsujlt in the negation 
of the whole vyavaklra in this way — 

^ 9rr>Tf ^ fk ^i^nr vwni i 

fife ^ ? iivsMR^'doii 

^ ^sim^ fife ^ f^nrfH I 

fife Praft ll'S^IR^vs?!! 


75. Ko jaijai kim bhattain kimao kiui panayam jalain madyaiu | 
Kimalabu uiaQikkam kim sappo civaram haro? (2370) 

76. Ko janai kiui snddliain kimasuddhain kim sajivam nijjivami 
Kim bbakkbam kiinabhakkhain pattamabhakhham tao 
aavvam (2371) 

3TRT^ fife -wm f^ ^TT5T4i I 

fife frr: ? Uvs'^IR^vsoU 

^ ^ ^ fife ^ 51 ^ \ 

^ lI'd^lR^vs^ll 


75. Ko janati kim bhaktam krimayah kim pannkam jalaui 
madyam I 

Kimalabu maijikyam kim sarpasuivaram harah? (2370) 

76. Ko janati kim ^uddham kima^uddham kim sajivam nUjivam | 
Kim bhaksyam kimabhaksyam praptamabhaksyam tatah 
sarvam (2371) 


Trans 75-76. Who knows whether a particular thing is 
food or a worm ? Whether a drinking substance is water or 
wine? Whether one thing is a botllegourd or a jewel? Whe* 
ther ( one thing is a serpent, a ( piece of ) garment or a 
necklace ? 

Who knows what is pure (and) what is impure, what Is 
animate and what is inanimate, what Is eatable and what is 
uneatable? Everything turns out to be uneatable in that 
respect. 2370-2371. 
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it siRift ^ t 

frlinT?pi%«r jhA nm: i ?wt, aRUf- 

?rlirit*4 ^ strMt 

IR^V8o-R^V9?|| 

D. C, Since you are not able to remove illusions of worms 
jewels, serpents etc in an article of food, bottle -gourd, garments 
etc. everything would become forbidden to you 75-76 (2370-71) 

And, 

ft ^ i 

ftw fti^ ft ftr ?T^r^r ?t l.vs^sll^^vs^ll 

ST ^ ^ ftr ^ s& ? i 

ftr ftr SI ^ graft tr^rsTift ftr ? liv9<ilR^vs^li 

sft iiniff «ft ^ 7 l[s??ft 7 nftarft?^ ft I 

•raft ^ ft arfnif ^arHftsi ^ ? i|vs^lR^\9V« 

ra ^ryiTT rsni ranrirsi T^rnfraf si i 

snftsi-^^n^-ft^^ ftTOP? ftinwiR-ft ? iKoiR^vaMl 

«rf ^ fTs^srmft si i 

ft ? T g^sn n[^ ftsi g iy^spiT SI ^ ^ Tisi ? 

77. Jaina vi na saipvaso seo pamaya-kusilasankae | 

Hojja gihl vi jai tti ya tassasisa na dayavva. (2372) 

78. Na ya so dikkheyavvo bhavvo’bhavvo tti je^ako muQaill 
Goru tti cariu tti ya hoi jao paradaragami tti? (2373) 

79. EIo ja^al ko siso ko va gurfi to na tavviseso vi I 
Gkijiho na covaeso ko janai saccamaliyam ? (2374) 

80. Kim bahuQa savvam ciya sandiddham Jinamayam Ji\iind3 ya I 
Fiaraloya-sagga-mokkha dikkhae kimatthmuarambho f (2375) 

81. Aha santi Jitiavarindi tavvaya^ao ya savvapa^ivatt! 1 

To tavvaya^Su cciya jaivai^daqayam kaham namayam ? (2876) 



iiTihnaTftTida ; fijt: 


^ ^tpts^t iiwr^vsrii 


ar ^ ^ -jprsffts^frs^ ^ ^ ^ ^itri^ ? I 


^ sTRTft ^ftn5*TJ«Kt ^ sr w ft^ sfir i 
writ ST giRtfir ? iiv9<MR^v9»ii 

ft fir^ntR I 

«R ^rf^ fgrgr q [ ^gg r R 8; ^^ ffr \ 


77. Yatinapi na saipvasah ^reyah pramadaku^ila^hkaya I 
Bhaved grihyapi yatiriti ca tasma aiirua datavya (2372) 

78. Na oa sa diksatavyo bhavyo’bhavya iti yena ko janiti?! 
Caura iti c&rika iti oa bhavati yako paradaragamiti ? (2373) 

79. Ko janati kah ^isyah ko v& gurustato na tadvi^e^'pil 
Grahyo na copadoiah ko janati satyamallkamiti ? (2374) 

80. Kim bahuna sarvameva sandigdham jinamatam jinendrascai 
Paraloka-Svarga-Moksa dlk^ay^ kim arthamarambbah t (2375) 

81. Atha santi jinavarendrastadvacanacca sarvapratipattih | 
Tatastad vacanadeva yati vandanakam katham na matami 

. (2376) 

Trans. TT-TS-yQ- 80 - 81 . Doubting the misconduct of 
woman, it is not advisable even for an ascetic to associate (with 
them X Presuming that a householder may even happen to be 
an ascetic, blessing* should not be conferred ( upon him ). 
Nobody should be (allowed to be) initiated as a pupil, for, 
who knows whether one is meritorious or wicked, a thief, a 
epy or a burgier ? (^nd) who knows m to who > a pupU 
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and who is the preceptor ? So, there is no distinction between 
them also. His sermon is also not acceptable, because, who 
knows whether it is true or false ? What more ( should be 
said ) ? Tirthahkaras, their principles, the other ( future ) world, 
heaven, Pinal Emancipation-all this is uncertain according 
to you. Then, what is the use of accepting diksa (at all)? 
If you believe in the Tirthankara and if you take everything 
as existing on the authority of His words, why should bowing 
to an ascetic be not accepted on the same authority ? 

(2372-2376) 

3rftii?RP!nt I ^ 

D. C. If according to you, Tirthankara exists, and if you 
believe that the existence of all objects including, paraloka (future 
world ) Svarga ( heaven ) Moksa ( Final Emancipation ) etc. is 
approved by him, there is no reason why the act •>f bowing to 
ascetics be not ‘approved by him. 77-81 (23755-2376). 

Moreover, 

^ fi rqf q q ftr ^ i 

^ fir firs^t fir ikRiR^'svaii 

82. Jai Jipamayam pama^am muni to bajjhakaraQa-parisuddham | 
Devam pi vandamago visuddhabhavo visuddho tti (2377) 

tqfi fi rq^ f T smrn gfiififir i 

^nfi ffir wc^iR^vjvau 

82. Yadi jinamatam pramSgam mimiriti tato bftbyakaraga pari- 
^uddham I '' 

' DevamajM vandamino vitfnddhaUiivo vi^oddha iti (2877) ][' 



^Ihnavnvarla 


Vftda] 
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Trans. 82. If you take the principles ot the TirthaAkaras 
as auihentic, then even, he who bows to a god (appearing as) 
purified by external means apprehending him sincerely as a 
sage, will be guiltless (2377). 





I 






I), a. If yon really follow the pnnciple.s of the Tirthankaras, 
you sliall hav(> to awiept even those who bow to a go<l who 
sippear.s purified only externally on account of alaya, vihara etc. 
taking liim to be a sage with a sincere heart, as guiltless. 

For, it is said in the Agamas — 

“ Paraiua rahassauiisignm samatta ganipidaga bhaviya saranam 
Parigamiyain pauiagam ’nicchayamavalambamag&\iam ” 

L it is a great secret of sages who (look upon) the ( gem- 
like ) treasure-box of the preceptor ( the entire (collection) of the 
twelve Angas as auspicious wealth, and a trust worthy authority 
for ascetics who depend on Ni^iyaJ 8:i (i2377) 


Or, 

m ^ fkit ^ sA ? I 


83. Jaha va so jairuvo dit^ho taha kittiya sura anne 1 1 

Tubbhehim di^^hapuvva savvatthapuccao jam bhe (2378) 

0 

[^fic ^ H vmrm ^ ? i 
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83. Yadi va sa yatirQpo dristastattift kiyantah sura anye ? 

Yusui&bhirdri^taparvah sarvatr&pratyayo yad bhavataiu (2374) 

Trans. 83. Like that (god) in the form of an ascetic 
seen by you, how many more gods were seen by yop in the 
past, that you did not put trust in anything ? (2378) 

^lisnjrwqt 

^ TO iin^TTO 5^ I 5^ 

rs . ■ -•■■ ^ 

I TO 

TOnn& z isr^ ^ lU ii 

n5^^v3<^ii 

D. C. Li addition to the preceptor Asadha-deva seen by you, 
in disguise of an ascetic, how many more gods did you see in 
the past that you entertain doubt about everything? 

It is not really worthy of you to entertain doubt like that 
when some one is seen like that at some time, in some way. 

Even from practical point of view, it is worthy of you to respect 
each other. 

For, it is said — 

Nioohayao dunneyam ko bhave kammi va^^e samaQol 
Satpvavaharo ya jujjai jo puvva^thio carittammi || 

[It is diffioult to know definitely as to which ascetic lives in 
which yitw Bhava ( inclination of mind ). But, one who is pre- 
eminent in character, is fit from practical point of view.] 83 (2878) 

In support of the same argument, the author oontinues- 



Kibnavavida 


VidaJ 


fir ^ fir »rfH ^^ifif<>7 1 

<7»nr»rft*TT3ft fir?# ^ 
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arf firrotr A m w^fr?sT^ii4 i 

84. Ghaumattha sainaya cajjl vavaharanayaniisarioi savvaj 
Tam taha sam^aranto stijjhui savvo visu<ldhamafjo (2379) 

85. Saitivavaharo vi ball jamasuddham pi gahiyam sviyavihiel 
Kovei na savvaijna vaivlai ya kayai chaumattham (2380) 

86. Nicchaya vavahara naovaniyamiha sasaiiam JiijiiMlaoaui I 
ijgayapariccao micoham sankftdao je ya (238 1) 

87. Jaha Jiqamayam pavajjaha to ma vavahara imya mayam 
muyaha i 

Vavaharapariccae titthucchoo jao’ vassani. (2382) 

n\ win ^ fir^5CT^5n: 


fiT«mPf ^riT^ ^ ^ 

lift jnitrs># iwft m * 

ii?fts?i^^ ii<jvsiR^^^n 

84. Chaulmasthasamaya oaryS vyavaharanayanusarigi sarval 

T3m tatha aamScaran indhyati sarvo vUuddhamana^ (2879) 
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85. Santvyavaharo’pi ball yada^uddlminapi grihitaui irutavidhina I 
Kepayati iia sarvagno vaialate ca kadacicchaduiasthaui (2380) 

86. Ni^cayavyavahara nayopaiiitamiha sasanaiu Jinciidrftijaui I 
Ekatara parityago mithyatvam ^ankadayo yu ca (2381) 

87. Yadi Jinauiatain prapadyadlivain tsito iiia vyavaharamaya 
inataiu muncata | 

Vyavahara parityage Tirtliocchcdo yato’va^yaui (2382)] 

Trans 84-85-86-87. The whole routine of the engage- 
ments of an ascetic incognito is based upon practical point 
of view. One who follows it sincerely becomes entirely pure- 
minded. Mutual intercourse ( of respecting each other ) is also 
practicable. For, in case an impure (object) is apprehended 
by the commandment of holy writ, or in case if one bows to 
an ascetic incognito, the Omniscient does not disallow it. The 
commandment of Tirlhankaras is based upon both the posi- 
tive and practical view-points. It is useless to leave either 
of them and entertain doubts etc. ( So ), if you accept the 
commandment of Tirthankaras, then do not abandon the 
theory based upon practical point of view. Because, in aban- 
doning the practical point of view, the authority of the Tirtha 
( ^ri Sangha ) itself will be exterminated ( 2379-2382 ) 

Then, 

m Tnrftft srrt 
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9IT<lir ^ ^ I 

srsmf ft w i vfe 

TOv ^wmts^npiit ^ I 

^ wrr l ii^tiRV^ii 

^ w<it ^ i 

5fnT-^ft«iri| 3Tnt^ ftr fife ^ m ^rfit ? ir^h^^^nsii 
'3'^r^f^^ ’*nnif ^ qsjsnnm ^fs^9nnT^nr*n^ i 
firwrf^4irfV»f5 «p5^ ^r trf^4im ir^ir^c<jii 


88. lya te nasaggaham muyanti jahe bahum pi bhanoantft | 

Ta safighaparieoatta Rayagiho nlvatina naum (3383) 

89. Balahhaddenagghaya bha^anti savaya vam tavassi tti I 
Ma kuru sankamasankaruhesu bhanie bhnQai raya (2384) 

90. Ko jlijai ke tubbhe kim cora caria abhimara tti i 
SanjaynravacchanQa ajjamaham bhe vivaemi (2385) 

91. Naija-cariyahim uajjai ssaiuaQo’HamaQo va kisa jananto I 
Tam savaya 1 sandcham karesi bhanie nivo bhaqai (2386) 

92. Tubbham ciya na parupparam visambho sahavo tti kaha 
majjjham | 

Naija-oariyahim jayai oorana vi kim na t& santi (3387) 

93. Uvauttio bhayaoca ya pavvaijija savvamayamasaggahe i 
Nivakhamiyabhigantum guriunOlam te padikkanta (2388) 


[vftr ?r ^^srnttm^nx i 

«Sr 5iRrf^ ^ ^ fife srfifnm ffir i 
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^rnf-^qivqT ?rnm wrurswnrinr ^ir i 

w vt,wK I ?Er^ wfftftf ’«Tfti^ ^ ’«nffir 

5r ft^rr«T: ^im«r fft w to i 
^TR-TOirof ^sTO?r fi sr ^ 

^nTrf^RTt ’*T*nfr towfj i 

TO^rPmr a rf ro f^ ^ jrfH^wrot ri^^iR^^<sn 

88. Iti te nasadgraliam muncanti yavad bahvapi bha^yamanah i 
Tavat safigbaparityakta Bajagribe nripatina jnatva (2383) 

89. BalabbadreQagbrata bba^anti ^ravaka I vayam tapasvina iti I 
Ma kuru jankama^ankarubesu bba^ite bbaqati raja (2384) 

90. Ko janati ke yayam kim caura^carika abbimara iti I 
SatnyaDiarapaoobanna adyabani bbavato vyapadayami (2385) 

91. Jnana-oaryabbyam jaayate ^rama^o’^ramaQo ya kasmajjanan I 
Tyam ^ravaka I sandebam karosi bba^ite nripo bba^ati (2386) 

92. Yusmakameya na parasparam yisrambbab sadbaya iti 
katbam mama I 

JnaDa>caryabbyam jayate cauraoamapi kim na te stah? 

(2387) 

93. Upapattito bbayaoca prapannah saryamatamasadgrabe I 
Nripaksamita abbigatya gurumOlam te pratikrantah (2888)3 

Trans. 88-89-90-91-92-93. When they did not give up their 
mischievous belief in spite of their being persuaded in many 
ways, as stated above, they were expelled from the Sahgha 
( Congregation ). When called by king Balabhadra, who had 
come to know (of their arrival) at Rajagriha, they said '*0 
^ravaka I We are ascetics. Please do not suspect things that 
are beyond suspicion.” The king replied-” Who knows as to 
who you are? Who knows whether you are thieves, spies or 
bufglars, in disguise of ascetics? 1 shall kilt you to^ay. ** 
** In spite of your knowing that an ascetic or otherwise* !s 
known, by ( hik ) knowledge and character, O ^rivaka I why 
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do you suspect us ? When thus told, the king replied t- 
**When you yourselves do not rely upon each other that 
you are ( ascetics ), how can I trust you merely from know* 
ledge and character ? Could they not be ( found ) in thieves 
also ? (Thus persuaded) by means of trick and fear, (at last) 
they resorted to the right belief. Having abandoned their 
wrong belief, and having forgiven the king ( for his apparently 
harsh act ), all of them returned to the original ( school ) of 
their preceptor ( 2383-2388 ). 

TJfiwT aniRTft’^ ^ fRffssFrrai anpit 

? I aift % f% ^ ^ ? 1 

« 

D. 0. When king Balabhadra came to know that the Nih* 
navas had come to Bftja^ha, he called them, and asked them- 
“ Who are you 1 ” ”0 oravaka I We are ascetics etc was the 
reply. With the threatening of killing them by crushing under 
the feet of elephants, the king said Since you do not trust 
each other as ascetics on the standards of jnana and kriya, how 
can I take you to be ascetics on those standards 1 Outward jna* 
na and kriya could be found in thieves as well.” 

On hearing such words, they came to know their mistake 
ai^ resorted to their original school of thought, abandoning their 
wrong theories for ever. 


6nd of the Discussion with the Third (type of) Nihnava. 



Chapter V 

'iSI'} fiWw ovMiai 


Discussion with the Fourth Nihnava. 

^ ftn® i 

94 . Visa do Tasasay& taiya Siddhim gayassa Virnssa 1 
Samucoheiyadi^thi Mihilapurie samuppanna (2389) 

it TO ftrfit »TTO I 

?0ri5*8&ftwrfteWR5T5^ ^rgFTOr 

94> Viin^atya dve varsa^te tada Siddhim gatasya Virasya | 
Siunuochedikadris^irMithilapuryam samutpanna (2389) ] 

Trans. 94. Theory of Samucchedikas came into existence 
in ( the city of ) Mithila, two hundred and twenty years after 
^ramana Bhagavan MahavJra had attained Nirvana 2589. 

^ ^ *Rrer ^5- 

Here is the story of the production of this theory— 

faf^ i q ^ I 

95 . Mihilae Laoohighare Mahagiri Kodinna Asamitte ya | 
Neudiya^^uppavae Bayagihe khapdo^akkha ya (2890) 


NihnaTavtda 





[ ftrPwTiif I 

96. Mithilayam Lak^Igrihe Mahagirih Kau^dinya A^vamitra^oal 
Naipui^ikamanupravade Rajagriho khaodaraksa^oa (2390)] 

Trans. 95. There was ( an Acarya named ) Mahagiri in 
( the caitya-temple of an Yaksa-named ) Laxmigriha in ( the 
city of ) Mithila. There were K^undinya, and A^vamitra also. 
( While studying ) the Naipu^ika ( portion ) of Anupravfida^ 
they resorted to the principle of Samucchedas. And, Khaoda- 
raksas brought them to the right path in ( the city of ) 
Kajagriha. 2390. 


Jim ^ ^ m m i mv u 

^ ^ I ^ ^ ?r?i«iT-!R39i?r- 

^ersi m* g^-5^ 

i ^ ^ mpit ^ 

^^jqjqRfTt I %si ^ mmi i^grai \ 

^ 3infhT:-«rRqjI ^ 

mm, ^ mmVU m^ 


1, Like parvaa, such as Viryorpravada, Astii-Nasti pravldk, 
Jnana^pravada, Satya-pravada, Atma-prayada etc., Anu-prarada 
seems to belong to one of them. It is an independent porva, 
treating of Eiriyai Jnana etc. 

2. Neub^ya or Naipu^ika is the name of a chapter in the'Wd 
Anu-prayada pOrya. 
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^ranre:, ^33Ti? g^qi^ ffir 

D. C. Mahagiri-seri the preceptor of the LaksmSgriha oaitya 
in Mithila, had a pupil named KauQdinya, who, in turn ' had a 
pupil named A^Tamitra. While studying the Naipunika chapter 
of the Anu-pravada perva, Aivamitra came across the following 
statement in course of a discussion of the principles of chinna 
and chedanaka (Destroyed and destroyer): — 

''Paduppanna samayaneraiya sayve vocchijjissanti | 

Evam java VemaQiya tti, evam blyaisamayesu ri vattavyam/* 

[ All the Narakas (inhabitants of hell) of the present conyem 
tion will perish, and so will all the deities. The same should be 
understood of those of other conyentions as well. ] 


On reading this, Aiyamitra coi\jectured that if all the Nara- 
kas of the present conyention were to perish, all other liying 
beings would abo meet destruction, as soon as they were born. 
Consequently, they would not be able to attain the rewards of 
good and eyil deeds. In this way, Aiyamitra began to draw 
oonclusions on false conjectures. His preceptor ( Elauydinya ) tried 
to persuade him by means of yarious tricks ( which wUl told 
hereafter ), but Aiyamitra was not conyinced at aU. He was, then, 
expelled from the Sangha ( Congregation ). He, then, came to the 
city of Bajagriha ( or Kampilyapuri ). There the srayakas khan.- 
^arak^, who were posted as customs watchmen, began to beat 
Aivamitra and his fellow-Nihnayas aU of a sudden. **Do you 
not know us? Why do you beat us eyen though you are iraya- 
kas” said the Nihnayas. ** Those that are irama^ias haye already 
perished according to your theory. You may be some other 
people ]bke thieyes etc. and hence, we are beating you/' was the 
reply. Being afraid of this, they gaye up their &lse notion, ^ame 
to ^ right path and returned to the original school of their 
pseoeptor, al^ having exoused tire khap^smkfas for tiie appUp 
Itiilillgr harsh act H (2890). 
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Now> the author explidns the abore-'inenHoned aooouht of 
Ifiryukti in details — 

5TCiTHTWfl<3?r ftPT g s ^lfT ftnifftr ftr I 

96. NeUQama^uppavae ahijjao yatthumasaiuittassa I 
Egasamayai-vocoheyasuttao nasapa^ivatti (2391) 

97. UppSyaijantarao savvam ciya savraha vinasi tti I 
Guruvayanaiueganayamayameyain miccham na savramayam 

(2392) 


^wxrf^rrf^: 

firsirvM^ II 

ftr«TT ^ II’^'SIR^^RH 

96. NaipuQamanuprayade’dhiyanasya yastya^yamitrasya I 
Skasaniayfidi-yyayacohedasetrato na^apratipattih (2391) 

97. Utpadanantaratah saryameya sarvatha yina^iti I 
Guruyacanamekanayamatametad mithya na saryamatam (2392) 

Trans. 96-97. While studying the NaipuQika chapter in 
the Anupravada (porva). A^vamitra derived the theory of 
( entire ) destruction viz-that everything is entirely perishable 
after its production from the rule ( laying down ) the destruc- 
tion (of an object) at one time etc. It is the opinion of 
the preceptor that it Is false, because it is approved only by 
one point of view but not by all. (2391-2392), 

I ? i mm- 
^ «4vi ^H?TOs f 
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D. C. While studying tho Naipunika portion of the Anu- 
pravada perva, Aivam<tra derived a theory from the rule laying 
down the theory of destruction of objects of one convention that 
aU objects of one convention vanish entiroly-in all respects-aa 
soon as they are produced. The preceptor persuaded him not to 
form such a wrong notion, and said “ The theory of destructibi- 
lity of olgects at every moment, is laid down by the ksaija- 
ksaya-vadins only from one point of view viz-Rijusutra naya®, 
but it is not true from all points of view. So, it is false. 

Why is it Mitbatva? 

98. Na hi savvaha viijasoMdhapajjayamettanasammil 

Sa-para-pajjaya^antadhammai^o vatthuijo jutto (2393) 

ff f^f^5g[rTirPTOT^!n^t i 

98. Na hi sarvatha vina^o’ddhaparyayamatrana^e i 

Sva-para-paryayanantadharmaQO vastuno yuktah (2393) ] 

Trans. 98. Merely at the end of a ( particular) condition 
of time, it is not proper to admit entire destruction of an 
object that has innumerable qualities on account of its own, 
af well as, of other’s parf^ya ( form ) 2393. 

H ft pj: I « ?jft ? I 

3. According to this system of philosophy an object is per* 
oeived iiv pr^ut cemdition only. 
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msit^ ^ \\^\^l\\ 

D. C. It is not at all proper fo accept the entire destruction 
of an object merely because a particular condition ( say, bhata 
paryaya or past condition) of time* is over. Every object is 
possessed of innumerable qualities, say for example, whenever 
the Narakas perish as Xarakas of the first condition ( paryaya ) 
of time, they do not perish entirely but they are produced imm- 
ediately as Xarkas of the second condition of time, and thus con- 
tinue to stay on as living matter. 

It is not proper, therefore, to believe that an object which 
has innumerable paryayas or forms at differment conditions of 
time, vanishes entirely as sf)on as a particular paryaya or condi- 
tion of time is over. 98 (2393) 

^ ^^ 3 “ ftr ^ ^ Brfts • 

99. Aha suttau tti mai sutte nanu sasayam pi nidittham I 
Vatthum davvatthae a-sasayam pajjaya^thac (2394) 

[3r«i ^ ^ ?[iT*5PmBr i 

99. Atha setraditi matih setre nanu saivatamapi nlrdistam I 
Vastu dravyarthataya’^fi^vatam parysyarthataya (2394)]. 

4. According to Jaina Terminology, the wonl *Addha’ signi- 
fies Time. Addhaparyaya signifies the paryaya or condition of 
time. e. g. Vartamana paryaya (Present exmrlition) Bhuta par- 
yaya ( Past condition ) and Bhavisya paryaya (Future condition). 
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Trans. 99. If your belief Is based upon (the afore-said) 
rule, it is also laid down in the rule that an object is impe- 
rishable by (virtue of its) form 2394. 

^srnrnnn^ 

srfinm I 

^ 3[«frfeRI 

TO ^ # I f% mfRT, mmj ? I I fiw 

ftR SRIRRT I ^ kf^ ^ I IIP? 5^qT, m- 

vm 3RIRRr’^ ^ 

D. C. According to you, an, object should be taken as en- 
tirely perished at every moment on the authority of the rule 
referred to before®. 

Now, if you take the sutra as an authority on this point 
there is another sQtra iJso which describes an object as Hivata 
or imperishable by virtue of its being matter, and vinaivara or 
perishable by virtue of its form — 

The setra runs as follows 

Q. ** Neraiyanam bhante ! kim sasaya a-sasay a 1 
A. Goyama I siya sasaya, siya a-sasayft®. 

5. Vide verse 2390. 

6. The following ^paka is from Bhagvatl Sotra: — 

Q. ** Neraiya pam bhante ! kim sasaya a-sasaya ? 

A. Gk>yama I siya sasaya siya a-sasaya. 

Q. Se kepa^thepam bhante I javaevam vuocai Neraiya siya 
sisaya, siya a-sasaya? 

A. Gk>yaml t Avvocohitti naya^^hayae sasaya, vooohitdnayaHhap 
ySe asisayl. Se teoa-aHheoam java siya slsaj^ mya tf-si* 
anya. 
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Q. Se keQatthe^am ? 

A. Gk>yaiua! Dayva^^hae sasaya, Bhava^^hae ansasayl. 

[ Q. O Lord I are the Narakas perishable or imperishable ? 

At O Qautama ! they uii^ht be perishable, as well as, imperish* 
able also. 

Q. How could that be ? 

A O Gautama ! they are imperishable on account of their 
matter, and perishable so far as their form is concerned. ] 

And, 

*mr i 

ST ^ ^ ^irsnit w ^ ?sif Hsarfr 

100. Ittha yi na sayyanaso samayaiyisesanam jao’bhihiyam | 
Ihara na sayyan&se samayftiyisesaQam juttam (2395) 

101. Ko padhamasamayanaraganase bitisamayauarago nama | 
Na suro gha^o abhayo ya hoi jai sayyaha naso ? (2396) 

[OTifir 5T ^iTsn ftW w q ! i 

TT ^ nfk stto: ? 

£ Bhagayati Setra Pataka 7 Ude^aka 3, last portion] Gvyarati 
Translation page 15 Part IIL ] 

It will be noted on oomparision that though both the ilS* 
pakas differ slightly in readings, there is not the slightest diffe- 
renoe. between the two, so fbr ar the meanings of both the ilS* 
jj^fikw wro floaoeraed. ] 




; 100 : Jinabhftdra Gaiji’s [ The fourth 

1 00. Atrapi na survana^uh saumy adivi^esanam yato’bhihitam i 
Itamtha na sarvana^e samayadivi^esa^am yuktam (2395) 

101. Kah pi'athamasamayanarakana^o dvitiyasamayanarako nama | 
Na sure gha^o’bhavo va bhavati yadi sarvatha ua^ah ? 

‘ (2396)] 

Trans. 100-101. Here also, since adjectives like samaya 
etc. are told, entire destruction could not (fit in). (For) other- 
wise, the adjectives like samaya etc. would be useless in 
( case of ) entire destruction. How could a m.raka of the 
second moment come into existence when the nlraka of the 
first moment has (entirely) perished? If there were entire 
destruction, there would be nothing like god, gha\a or 
a-bhlva ( non-existence ) 2395-2396. 

^ mil I 

H ^T?its5r 

I I 

5! a 

5r 5^ I 

3I#SR1^?I ft \ 

aft ^1 ? I ^ ^ ft#nfta»R- 

\ eft 

fttw^ ^ ^ siRBft: Jrftqraft I 

^ «qr4ft 

D. C. la the sotra laying down that the ^iikas of the 
first moment will meet destruotioo, entire destruction is not> at 
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all, implied. Adjectives viz first momeut, seaofnd momaat’ etc. 
mentiuned therein are significant.’* By the expression that “Naxw 
akas of the first moment will meet destruction/* entire dsstruction 
of the nkrakas is not uieant but it only means that the narakas 
of the first moment lose the property of being nkrakas at that 
time. Similarly those of the second moment lose the property of 
being n&rakas at the second moment and so on. 

But nkrakas would never perish entirely on account of their 
matter being indestructible, Thus, if the theory of entire destru* 
ction is admitted, adjectives such as prathanut satnayatdviUya- 
samaya etc. would not be justified. If the narakas that were 
produce<l at previous moments had perished entirely alm^ with 
those moments, how could nkrakas of the seooiid moment, and 
tlioso of the third moment etc. come into existenee? So, ttie:. 
adjectives viz prathama samayoipanttU (produced in 1^- first 
moment ) samayotpanna (produced in the second moment) 

etc. would be justified only if the nkrakas were taken a» the 
existent beings. 

In spite of all this, if you hold the theory of entire destru* 
ction, a naraka produced at the first moment, would' perish 
entirely, and it would not leave any scope for the prodnotion of 
a naraka of the second moment. And if n n&raka perishes entirely 
with the first moment, that which is produced at the aecond 
moment would be definitely different from the naraka (itself), 
and hence it would never- be posrible to recognize, a- sura, a gha^a 
or a-bh&va from it. This proves that adjectives such as prathama 
samayotpanna, dvitiya samayotpanna etc. could be attributed 
only to an existing being and to none else. 

Thus, the setra mentioned before, does not, in any way, 
imply entire destruction of narakas, at the end of a particular 
peri<^' of time. It is only due to futile embarassment produced' 
in you, on account of your ( past ) misdeeds, that you>aro Jbd to 
hold fiftuih wrong notions, 100^101 
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^ ?srs^ finrr^lr ^ a rr^i t ft «r ? ii^o^iR^^vsn 

102. Ahava samlQiippatt! samaoaaantaQao mai hojja i 

Ko savvaha vinase santaijo kim va samai^Qam? (2397). 

?5r4«n ftwitr ^r: ft ^ 

102. Athava samanotpattih samanasantanato matirbhavet | 

Kah sarvathft vinaie santanah kim va samanyam ? (2397) ] 

Trans. 102. Or, the belief may be that (there is) produ- 
ction of similar ( narakas ) on account of similar offsprings. 
(But) in ( case of ) absolute destruction, what is the utility 
of (even) an offspring or similarity ? ( 2397 ). 

ifwfj TOT sifir* 

triRRrf^: 

I ^ ^ ^a^^sift%q<riTir mi 

mRif 1% Rf RfJfroitr^^tT^ i ^ ft 

iw ^RRJ, ^ TOT ?ft IR^^VOII 

D. C. 

Aivamitra: — Since f^rokas etc. are created at similar mo- 
ments one after the other, their santftuas are also created in the 
form of productions of similar moments, and by virtue of those 
Bahtinas, adjectives such as prathama samayotpatma etc. would 
be justified even without any olgeot being taken as existent. 

Adirya: — When you accept the theory of entire destruction, 
who be taken as whose offypmg I And what would he 
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similar to what ? For, in case of entire destruction, there would 

not exist any moment of production of nlrakas etc. by rirtue of 

which, we can say that **This is their offspring or that is similar 

to this.” 102 (2397) 

■* 

Because, 

5T sf ?TT*f OTnft i 

sff 3T ^ grf ?f wn^ II 

103. SantaQino na bUinijo jai santaqo na u&ma santSQol 

Aha bhiijno na kkhaqio khanio va jai na santaQO. (2398) 

5T ar I 

«ni ^ ^rf^j ^ ^ sr ll?«?ilH^^«2ii 

f 

103. Santanino na bhinno yadi santftno'na nama santftnah I 
Atha bhinno na kra^ikah k^^iko va yadi na santanal^ 

(2398)] 

Trans. 103. If an offspring is not different from (its) 
generator, it is not an offsping. And, if (it is) different, it 
would not be momentary; (for) if it is momentary, it would 
not be an offspring. 2398, 

5ft I 3W trfiWlf- 

5ft 51^ ^5lf^ I 55^ tpT ^*5I5 1 5 I 5# 1>I 

5t5I fit I 5^5 ^5R 5^55 ^ 

Tinft5^ IR^VII 

D. C. If a sanikna is not different from a san^Jiin ( gene* 
rfttor ) it would not be called a saniina, as it would not possess a 
form independent of santanin. And if it is different from santa* 
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nin, it would not be taken as kyir^ika or transitory, beoause by 
Accepting it as kyxQUta, its state of retention would be accepted. 

On the other hand, if a santana is taken as k^nika, it will 
no longer be existent like sanianin and difficulties arising from 
the state of non-existence of sa/Hana would crop up. So, there 
is no ‘scope for the santana to exist in the midst of absolute 
destruction. 108 (2398) 

Continuing the same argument, the author states : — 

104. Povvanugame samaya hujja na sa savvaha vinasammi I 
Aha sa na savvanaso tcQa samam va nanu khapuppham 

(2399) 

wv ?Err 5 r ^ ^ 5^3 ^ 3 ^^ iRoViRWH 

104. Pervanugame samatabhaved na sa sarvatha vina^e i 

Atha sa na sarvana^astena samam va nanu khapu^pam 

(2399)] 

Tfans. 104. Similarity is (possible) only in (case of) 
its connection with the former ( moment ), but not in ( the 
midst of) all-pervading destruction. And if it exists, there 
would be nothing like all-pervading destruction. Or else, even 
Kbnpti^pa would become similar to it. 2399. 



NihnayaTAda 


{ lOS i 


niik] 

D. C. If the former moment is oonneeted in any way with 
the later moment, there would be some sort of similarity between 
the former and later moments. But when there is absolute 
negation of the former moment, its similarity with the later 
moment has no place And, if there is any similarity between 
the two, the former moment will have to be taken as existing, 
and hence, there wonfd be no possibility of absolute negation. 

Still however, if this sort of similarity is accepted by you, 
in spite of there l)eing absolute destruction, why should a non- 
existent object like khdpuspa, also, l)e not taken as similar to it 
as the property of bjing non-existent is comm m to both ? * 104 

(2899 ). 

For, 

3PI1IT ^ ^ I 

^ »Tf fir ? ii^oMRVooii 

105. Aqnavinase an^am jai sarisam hoi hou telukkam I 

Tadasambaddham va mai so vi kao savvan&sammi ? (2400) 

i 

105. Anyavina^e’nyad yadi sadri^am bhavati bhavatu trailokyam I 
Tadasambaddham va matih s’opi kutah sarranfi^el 105 

(2400)] 

Trans. 105. If at the destruction of one thing, something 
else becomes similar (to It), even (the group of) three 
worlds would become similar to it. Or, if it is ( accepted ) on 
account of its being unconnected-how is that even possible 
in the midst of all>pervading negation. 2406. 
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^ 3n!?^f5iRi^s.7R!r^ ^ 5^1^! m ^ 

^ ^ ^ vm I Jig 

i^i film ffJIitr f^: ?~JI TO- 

Jinr: iR^oou 


D. a 

Acarya:-Just as a pa^ is totally different from agha^, the 
former moment is different from later moment and vice versa. 
Now, even when the former moment is taken to have perished 
entirely, if it is held that the later moment which is absolutely 
different from it, is similar to the former moment, the group of 
the Three Worlds should also be taken as similar to it, because 
the property of being absolutely different (from the later moment) 
is common, there also. 


Aivamitra : — The group of the Three Worlds, could not bo 
taken as similar to the former moment in question, because that 
is not connected with it by means of time, place etc., while later 
moment is taken as similar to the former moment, because it is 
comiccted with the former moment by means of tinxo. 


Acarya : — But how can the relation between former and later 
moments exist in spite of the former moment having entirely 
perished? Such a relation can never exist without accepting the 
context, and hence, the state of retention or existenee of the 
former moment in question. 105 (2400) 


Besides, 


^ mi ii^o\9iRv?o5^H 

nm gwr i 



Vadft ] Nihnavavada ; 107 : 

106. Kiha va savvam khaQiyam vi^ayam jai mal suyau | 
Tadasankhasamayasuttatthagaha^apariQamao juttam (2401) 

107. Na u paisamayavinaso jeoikkikkakkharam oiya payassa i 
Sankhaiyasamaiyaui sankhijjaini payam t&uu (2402) 

lOS. Sankhijjapayam vakkam tudatthaggahanapariQamao hujja. I 
SavvakkhaQabhangana^am tadajuttam samayanatthassa. 

(2403) 


5T 5 iTpr^nnifirsrf^r I 

^N^r?r<T4 1 

106. Kathaui va sarvaui ksa^ikam vijuatam yadi matilii ^rttUl 
diti I 

Tadaijankyasamayasatrarthagraha^aparigamato yuktam 
106 (2401) 

107. Ka tu pratisamayavina^e yenaikaikaksarameva padasyal 
Sahkhyatitasaiuayikam sankhyatani padam tani 107 (2402) 

108. Sahkhyatapadam vakyam tadarthagrabagaparig&uiato bhavet | 
SarTaksai[iabhangajnaiuim tadayuktam samayanas^sya 

108 (2403)). 

Trans. 106-107-108. Or, if It is asked “How is every- 
thing recognized as momentary?” (The answer is) “From 
the Holy writ. ’’ It is proper ( to take it ) as a result of the 
comprehension of the meanings of innumerable sutras, but 
not (as a result of ) the destruction < taking place ) at every 
moment. Each syllable of a word (is produced) at an incalcu- 
lable portion of time. A word consists of a definite number 
of those ( syllables ), and a sentence is composed of certain 
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number of words. At the comprehension of its meaning, 

knowledge of all-pervading transitoriness (is attained). (But) 

that is misfitted to one (whose mind) perishes (soon after) 

the time of production 2401-2402-2403. 

- 

^ I ^3 f a: apn^iwiiqf^ro- 
3^, a g i 

#1^’^ a g 

i ^ ^w<>nn5-^ ?arRaa?5n^ 

a?aa’^watjt a^ai^aaraft^ai^il: 
aif^ ^1?}^ a^raif^ a? i 

ai¥qn}ii5ow^in^[?q5i:, al^qawnH 
^ I a#q^aaa!a?ac^a am ag^fa aa^spi%^ ii 


D. c. 

Aivamitra: — How could you apprehend that everything is 
k^Qika 1 

Acarya: — ^From the Holy writ. Apprehension of ksanikata 
A’om the Holy writings, is justifiable only as a result of the 
apprehension of the meanings of setras, but not as a result of 
destruction taking place at every moment. Every sylkvble of a 
word is produced at an incalculable moment. A word consists of 
a number of such syllables and a sentence is made up of a 
number of words. When the meaning of such sentences is com* 
piehended, knowledge of all-pervading transitoriness is attained. 
But it should be noted that such a knowledge is not attainable 
to one whose mind perishes soon after the time of its production 
106 - 108 . ( 2401 - 2408 ) 



Ni1niavaTa()a 


; l(te: 


Va»Ja] 

Trmf 55Wf WraFnRTT I 

imr ’m^ ^ ^ ? ii^o^n^vovii 

109. Tittl samo kllamo sarikkha-vivakkha-paocayalQi I 

AjjhayaQam jha^a bhavana ya ka savvanftsamnii ? (2404) 

«mr: i 

9rsTn77~'sin4 ^ ^ 

109. Triptih Bramah klamah sadriiiya-vipaksa-pratyayadlm i 

Adhyayanani dhyaaani bhavana ca ka sarrana^e? 109 
(2404)1. 

Trans. 109. And, in (the midst of) absolute destruction, 
how could satiety, exertion, languor, similarity, distinction, 
etc: as well as, study, meditation, and imagination exist ? 
(2404). . 

i pjSJriNww:, 

^ ^ iiRvjovii 

D. 0. If the theory of entire destruction of an object ( at 
every moment) is accepted, everything will be destroyed imme> 
diat^ly after its production. C6nsequently, there will be no place 
for feelings like those of satiety, exertion or fatigue. There will 
be nothing like similarity, dissimilarity, belief or remembrance, 
and there will be no scope for study, meditation or imagination 
109 (2404). 


glUQIQQlt ^ ft W ftxft I I 
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110. A^nag^o paigasam bhutta ante na so vi left titti 1 
Gantadao vi evam iya saipvavaharavucohitti (2405) 

[^tr^sTTTt srfinro sr ^sPr ? I 

uu®ir«omi 

110. Anyo’nyah pratigrasaui bhokta’nte na so’pi ka triptih ? i 
Gantradayo’pyevamiti sajpvyavaharavyuccliittih (2405) ] 

Trans. 1 10. (In case of entire destruction) an eater would 
be different at every mouthful, (and) at the end (he would 
exist-) no more. (Hence) how could there be (the feeling of) 
satisfaction at all? The same will be the condition of those 
who move, ect. In this way, there would be violation of the 
( whole of ) vyavahara. 2405. 

JRfSf mi 

«IT lira: 

1 99^* 

lR»oHU 

' . D. C. In case of there being entire destruction (at every 
moment ), one who eats would be different at every mouthful of 
food on account of his being k^nika. In absence of the process 
of eating, the eater will also perish at the end. Hence, how 
ooidd. there be a feeling of satis&ction at the last mouthful, and 
in absence of eater, who will experience the feeling of satisfaction ? 

" In the same way, those who move would not feel exertiou> 
aaod so on. Ultimately this would lead the entire vyavah&ra to 
noising. 

Here the opponent would say — 

Sni aw Prot fiwft «i«it i 



Vida ] Nihiiuvavada : 111 : 

111, Je^am ciya paigasam bhinna titti ao ciya viiiftso i 
Tittle tittassa ya evam ciya savvasawsiddhl (2406) 

srPnn^ fWwr ^ i 

111. Yenaiva prutigrasani Idiiitna triptirata eva vina^ah I 
Triptestriptasya caivamcva sarvasawsiclflliih (2406)'] 

Trans. III. On the ground on which (feeling of) satis- 
faction is different from each mouthful, (the feeling of) satis- 
faction and the one who is satisfied attain destruction. The 
same will be the condition of everything. 2406. 

^ W?r, 3R ^ snW !lRl4ts^qiF^ 

, 3r?^rsn 

I ^ I I 

W* ^ 1 %’^ ^ 

«rRRRrf^?r: ^ 

W5=tRir=?^n?(^ I ^ I ^R^TRT- 

IRVo^ll 

D. C. 

A^vamitra : — Just as an eater t»f each mouthful differs from 
another, so also, every portion of the feeling of satisfeotion 
differs from another. This makes both the satisfaction and the 
sntisficr, ksanika ( destructible ) .at every moment. If the Vi^esat^ 
( adjective ) is different, the visesya (the abject which is qualified 
by it) should alse be different; otherwise there would be no 
justification of vi^esaga. 

Here it is not proper to advance the argument that feelings 
of satisfaction etc. could not exist in case of momentariness 
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taking place at every moment. Because, it is only in thatoondi- 
tion (i. e. only in case of there being destructibility at every 
moment ) that the worldly feelings of satisfaction, exertion, gloo* 
miness etc., would be established. The later moments that are 
filled with feelings of satisfaction etc. are produced fiDm the 
corresponding former moments, one after the other, until feelings 
of satisfaction etc. become extremely powerful. All this is possi- 
ble only, if the object is perishable, instead of its being imperish- 
able or fuiya. That which is nitya is never produced or destroyed 
but is always retained steadily, in one condition. In such a case, 
feelings of satisfaction etc. would either be wholly accepted or 
wholly rejected. HI ^2406) 

The answer is— 

ftffV ^ ? i 

112, Puvvillasavvanase vuddhi titti ya kimnimitta to ? | 

Aha sa vi te’^uvattai savvaviiyaso kaham jutto 1 (2407) 

fiftrPmf ? i 

w ? IR?^IR»ov9|l 

112. Parvasarvana^e vriddhistripti^ kim-nimitta tatah ? | 

Atha sapi te’nuvartato sarvavinasah katham yuktalj? 

112 (2407)]. 

Trans 112 If there is entire destruction of the previous 
moments, how are the (gradual) rise, as well as, the (feeling 
of) satisfaction accounted for? And, if they, too, follow (the 
later moments) how will (the theory of) entire destruction be 
justified? 2407. 


^ ipiRr 



Mil)iiaT»TU» 


wan] 



I Hf fWiw- 

Hlfl^ I ^ 

U<IR*T ^ 

? ifir irvo\9h 


D. 0. 

Aoarya: — ^If it is so, how would tho gradual development of 
the feelings of satisfaction etc. that are found during tlie respe* 
ctive later moments, and the production of the feelings of satis- 
fection etc. be accounted fer 1 


A^vamitra: — Feelings of satisfection etc. are produced by 
the instincts of satiety eta produced in the later 'mcmients by 
m^ans of former ones. 

Acarya: — That is not so. Since tlnose instincts are simiW 
to the corresponding former moments, they would perish along 
with those moments. 

A^vamitra: — ^Feelings of satisfaction etc., are produced in 
later moments, in as much as they are continued in the later 
moments after their production during the respective former 
moments. 


Aoarya: — In believing so, as you assume the omitinuation of 
the feelings of satisfection etc., that are similar to the former 
moments, you wiU not be able to justify the theory of entire 
destruction of an object along with the former moments during 
which it is produced. 112 (2407*) 

Also, 

118. DikkhI va savvaiutee himatthamahava mal vimokkhattham I 
@0 jai naso savvassa to tad Um va dikkluie ? (9408) 
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^ ^ 5to: mi ft m <t^nn ? 

118. Diks& va sarvanft^o kimarthamathava matirvimoksartham I 
• 

Sa yadi nSiah sarvasya tatah sakah kim v& dlk^ya? 

113 (2408)] 

Trans. 1 13. Or, in (ca«e of) entire destruction, what is the 
utility of diksa ? Or, (it may be) your belief that it is for the 
sake of Pinal Emancipation. If that (moksa) itself is (suscept- 
ible to) destruction, then, it would be (attainable) to all. And 
hence, what (would be) the purpose of diksa? 2408 

mi i m ^ra^rrf^r ^ 

WTs»3qnP!f^, ^ ? I ?r5r ^ ^ 

’Rhft ^ srroq m W» ^ ^ 3 
5Rh?J wm** jpTcsnRi^f^ ^«r, 

ft IR»o<ill 

D. C. According to your theory of entire destruction, diksa 
has no utility. If you argue that diksa is useful for the attain* 
ment of niok^, then, is that moksa perishable or imperishable f 
If it is perishable, it would become accessible to all living beings 
without any effort on their part, and then, it would lose its 
importance. 113 (2408). 

And, 

« 

^ fkitt ^ A ^8^ STf i 

114. Aha nicco, na kkhaniyam to savvam aha ma! sa-santaQo | 
Ahau tti tafi dikkhft nissahtanassa mukkho tti. (2409) 

[sro 8r mt 8iftj I 

«inpT fftr ?f?it <hfrf ii??vfiRVo^ii 



VSda ] !l^ihhaTatI<^ : ll6 : 

114. Atha nityo, na k^Qikam tatah sarvamatha mati^ svasao' 
t&nah I 

Ahata iti tato cliksa nihsantanasya moksa iti 114 (2409) ] 

Trans. 114. If it is imperishable, you cannot hold that 
everything is transitory. Here, it might be said that since 
one’s own continuous range ( santati ) does not break off, 
diksa becomes necessary (for the purpose of breaking it off.) 
(Por) Pinal Bmancipation (moksa) is attainable (only) to a 
nihsantana being ( i e. one who does not possess the conti 
nuous range of birth, death etc. any more.) 2409 

m 

t 

D. O. 

Aoarya: — ^If moksa is rutya, you cannot assert that every- 
thing is k^a^ika, 

Aivamitra : --Since moksa is attainable only to one who is 
m\isantlna, dik^ is useful for one to become rUhsantdJia (One 
is said to be nihsantana when the continuous range of the 
moments of cognition, sentiments, consciousness, and perfecticm 
etc. with regard to an object, is cut off) 

The Aoarya answers this argument as follows : — 

ftnSrunfenStnr ^ ft i 

m 

115. Chi^Qenaohi^Qeqa va kim santaqetm savvanafi^hassa \ 
Kihoabhavlbheyassa sa-para-santaQaointae 1 (2410) 

[ fiiftmftp it i T «iT fft I 
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11$. CohinnenfiAohiiUKiia v3 kim snntinena sarvanas^ya I 

Kinca'bhavibhatasya sya-para-santanaointaya ? 115 (2410) ] 

Trans. 115. What is the use of satUSna being broken 
or unbroken to one who has perished entirely ? And« what is 
the good of worrying as to whether it is one’s own santana 
or sortie one else’s, when one is entirely reduced to nothing ? 
24f0. 

^ ^ ^ffR?5nn4 ^ ? I 

m g ^ fir 

a 

D. C. 

Aoarya:— It is nu use discussing as to whether sentana is 
broken or unbroken, when one has entirely perished. And hence, 
what is the good of dlk^ also 1 There is no sense in worrying 
that, " This is my santana ” ** That is another’s santlna ” “This 
is broken” “That is not broken” etc. when there is entire nega< 
tion of everything. So, the expression that “Diksa is useful to 
onSe who is nihsahtana,” also protes futile. 115 (2410) 

^ ftr i 

*r2r t^rR»?t« 

116. Savvfun payam va khaoiymn paj^te nisadarisaQan iti| 
Napu itto cciya na kha^iyamante nasovaladdhid. (2411) 

ll??^>R«??l| 

116. Sarvam paya iva k^a^ikam paryante natiadcur4an2diti | 

Nanvita era na k^pikamante naiopalabdheb 116 (2411)] 

Ttans. 116. Bvefytfting Is (rtoinenfafy like milk oir adcoastt 
of til# «pprehen$iort of (festruetiOfi af the m$. On the Mn 



NituaTavS^ft 




11^: 


gfdond, it is nol momefttary, because of the app^eheflsion of 
destruction at the end." 241 1. 


^ q^^ q R rfg g | <^ i wfeR% fe »rt^fwr ^ » 

^ ? I qqftqR:-q^i%sf^ 

fqqfqreqiq^ tqfts(q5 qq qqra> sswwnqrwwqi^t qqiiMnw- 
iqHi iqR m? qq wqu^ ^qi<4(w qT» ij^sfpqisiqtqT qt » 

^Prraqq f^«tq qtnlq qf%q^i ?ratf%^fs^ qqqnta qq 
qq5, 3RWT qqqqqqqfiftfe q^^ qrqR[«S!n^ 4d: 

fifiiqwqftrftj i 


3nr qiq-q?^qqq^ q4^ « 

qq^ qq3^ * ^ • q?qfq-^ fjf^ q q^qq q^s ftqqqd^^q^s, 
q^lqr qq q^qq»^t, q^i^fqq if^ifi t q^ f t i n^iqa - 
qiq^ q^Riq, ^ qi^^qi^q q?RRf^, iqHqii W w i 
^mt^f qpqqiftff^i^Rr irvuh 


D. O. 

AiVsxnitra : — Eyerythin^ is trasnsitory, like milk, faeoanse of 
the apprehension of destruction at the end, 

Acarya: — ^If the destruction of an object is apprehended of 
//k e/ui, how could that, and hence ererythii^, lie said to be 
momentary ? 


Aivamitra: — The main purport of my argument is this. 
Destruction of objects like gha^ etc. apprehended at the end, is 
causeless in absence of destructive instruments like bUmiaer ete^ 
If the iostruments like hamhier etc. work as the eausel^ enti8elea»> : 
tm ffg of destruction could easily be establisbad by arg(uiieats like 
thiB:-* When an object is destroyed by means of hammer etc. 
What is produced? 0ha^, its f^gtnents or the hon<^xiSt6itde 
^ItMlf)? This beh^ oaustdess, destrtBstioh lakes pldoe \1S tka 
heginhing and is apprehended at the end. Thus, miakMiMriiieWff 
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of an olgeot is established, because of the apprehension of destru- 
ction at the end. 

Acarya : — Wo establish indestructibility of an object on the 
same ground on which you try to prove its transitarincss. Since 
destruction of -an object is apprehended at the end, it does not 
perish entirely at every moment like ghate etc. It is, also, not 
possible fur you to say tliat such an apprehension is nothing 
but an illusion, because it is bound by logical limits. Because, 
the condition of all objects is the same everywhere. 116 (2411) 
And, 

117. Iharaiu ceiya tao disejjante vva kisa va samanol 
Savvavinase naso disai ante na so’nnnttha? (2412) 

117. Itarathadita eva sako drisyctante iva kasmad vasamanahl 
Sarvavina^e na^o dri^yato’nte na so’nyatra ? (2412) ] 

Trans. 117. Otherwise, it would be seen right from the 
beginning, just as (it would be seen) at the end. Or, why 
would destruction be not seen anywhere else, but at the end, 
when the entire destruction (of an object) applies equally 
everywhere? 2412. 

TO 3n% ^ I 

m ^ ? I ?if| \ ^ ? 

mt ^riar 

TO^t 

wtpm ^ 5| qr^ TOft^ r 

mt IRVUH 
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Vida] 
D. O. 


Aoarya If the object is perishable at every moment, destru- 
otion ought to have been apprehended in the beginning, and in 
the middle, just as it is apprehended at the end. 


A^vamitra : — ^It is apprehended neither in tlic beginning, nor 
in the middle, but any how at the end. 


Acarya : — Though we believe that destruction ( i. e. negation 
of an object ) is equal in the beginning, as well as in the middle, 
how is it that it is apprehended only at the end, when beaten 
by hammer etc., and neither in the l>egimiing nor at the middle ? 
117 (2412) 


Also, 

I 

118. Ante va savvanaso padivaijtjo keija jaduvaladdhio \ 

Kappesi kkhanaviqasam na^u pajjayantaram tam pi (2413) 


118. 


Ante va sarvanasah pratipanuah kena yadupalabdheh I 
Kalpayasi ksa^avina^am nanu paryayantaram tadapi 118 

(2413) ] . 


Trans. 118. Or, who has established (the theory of) 
entire destruction that you believe in transitariness ( of an 
object ) by the apprehension *( of destruction ) at the end ? In 
fact, that is nothing but another form (of the object) 2413. 

tm-KU ^ WT, ^ i5Rrl^#r- 

mmrnC^m 

^ ^ 
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^ qqf^JTfg? «|!TOlf^, ^ 

5!!Wft ^ikn Ji|;qTO 3r«q«n^sr^nfr^, to ’^r to- 

?iHnri5qTO%ftr^fe ^ IRV?^H 

D. c. 

Acarya : — Who has admitted the theory of entire destruction 
of an object that you establish transitariness ( of an object ) like 
gha^ by apprehending its destruction at the end when beaten by 
( an instrument like ) hammer ? 


A^vamitra: — If you do not believe in entire destruction fo 
on object like gha^ when beaten by an instrument like hammer, 
how is it that instead of ghate, its fragments are seen 1 

Aoarya r^^'Fragments of ghata are nothing but one of the 
various paryayas (forms) of gha^ itself, existing primarily as 
earth. Gbal^a, tharefinre, does not vanish entirely at that time. If 
it vanished entirely at the first moment, when struck by hammer, 
it ought to vanish as earth also. Fragments of the vessel will 
also cease to exist as a paryaya of earth as a result of that. 

Thus, the theory that entire destruction is apprehended at the 
end, is proved to be logically false. 118 (2413) 


Besides, 




119. Jesim va na pajjante vinasadarisaoamihambaraii^am i 

Tanniccabbhuvagamad savvakkhanavinasimayaha^i. (2414) 

119. Teelm vA na paryante vinE^adar^anamihambarldlnim i 
TannitySbhyupagamatab sarvakiHinavinAijimatahSnih 119 

(w)) 



KOmayaYaik 


im: 


vidtt} 


Trans. 119. Or, by apprehending sky etc., whose destru- 
ction is not apprehended at the end, as it is imperishable, 
(your) theory of entire destruction of everything would be 
refuted. 2414. 

IW sRHPfnwn^ jrfiw- 

5i I i 

iKv^vii 


D. O. By the example of ghato etc. you try to establish 
the theory that everything is k^t^ika. But elements like sky, 
time, space etc., are never apprehcnde<l as perishing at the end. 
You cannot -apply your theory of entire destruction to them. On 
the contrary, you shall have to accept them as nitya or im- 
perishable, refuting your own theory of SBcrr&r-k^r^kafk (aU-per- 
vading transitoriness ). 119 (2414) 

Also, 


120. Fajjayanayamayamiqam jam savvam vigama-sambhava ■ 
sahavam | 

Davvatthiyassa niccam egayaramayam ca miccliattam (2415) 







120. Faryayauayamatamidam yat sarvam vigama-sambhava 
svabhavam i 

Dravylrthikasya nityamekataramatam ca Mithyatvam 

( 2415 ) ] 

Trans. 120. That everything is susceptible to destruction 
and production, is the opinion of the (followers) of the Paryaya 
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naya (school )’. (But^ accordinf|r to a Dravyarthika® ft is 
imperishable. Either of the two view-points is wrong. 2415. 

^ ^ ftlf- 

3(«nNnB ^ ?r ^ 3[5tnflr^^ 5 S[5tn^ 

^ ^ I «rT w sT q^ jnHtrn^- 

D. C. Your view-point is like that of a follower of the 
Paryayar-naya school, which takes every object in this Universe 
as susceptible to production and destruction at every moment by 
its very nature. 

But according to the school of Dravyarthikas, dravya or the 
elementary substance, of which an object is made, (and not the 
paryayas or forms which an object exhibits at different times), is 
given importance. So, accordiog to them, everything is niiya or 
eternal. 


7. According to the followers of the Paryaya naya school 
or the school of Botation, various forms that an object holds at 
various times, are taken as the olject itself, rendering the object 
thereby as susceptible to production and destruction. 

8. Dravyarthika is one who takes dravya (matter) as the 
artha (object) itself, that is to say, dravya or the elementary 
substance, of which an object is actually composed (and not the 
paryaya or form ), is the object itself according to this school 
rendering it imperishable. 

In the Nyaya Philosophy, there are nine kinds of dravya 
viz PrithvI, Ap, Tejas, Vayu, Ak&4a, Kala, Di4, Atman, and 
Manah. But according to the Jainas, there are only six types of 
dravya viz- Dharmasti K&ya, 2. A-dharmasti Eaya, 3. Aka4lsti 
Kaya, 4. Pudgalasti Kaya, 5. Jivasti Elya, and 6. Kala. 
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According to you, everything is ksa^ika or destnictible at 
every moment, as the paryaya vanishes soon after its production. 

Now, both these view-points are extreme and exclusive so 
&r as eptire Truth is concerned. As you cling to one of them 
exclusively, your argument is not true wholly, but partially only. 
And hence, it cannot be accepted as a general principle. 120 
(2415). 

121. Jamagantapajjayamayam vatthum bhuvagam va cittapari- 
namam I 

Thii-vibhava-bhangaravam niccaniccaito’bhimayam (2416) 

121. Yadanantaparyavamayam vastu bhuvanamiva citrapari* 
gfimam i 

Sthiti-vibhava-bhangarcpam nityanityaditato’bhimatam. 

121 (2416) ] 

Trans. 121. Since (every) object is possessed of Innu- 
merable forms like the Universe, it should be taken as posse- 
ssed of variegated forms, perishable and imperishable, sus- 
ceptible to retention, production, and destruction. 2416. 

D. C. Since an object is not exclusively paryiya^maya (or 
formed of external forms alone ) nor b it exclusively drayya-t 
BMjya (op formed of mere matter), but it possesses innumerable 
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forms that are nifyOt as well as a-mtya, and that are suscepti- 
ble to retention, production, and destruction like thsoe such as 
earth, sea, and planets etc, of the Universe. Hence, your assum- 
ption of an object as being excluscvely perishable is wrongly 
based. 121 (2416) 

Moreover, 

122. Suha-dukkha-bandha-mukkha ubhayanayamayanuva^tiQo 
jutta I 

Egayarapariccae savvavvavaharavocchittl. (2417) 

122 . Sukha-dubkha-bandha-rmoksa ubluiyanayamatauuvartino 
yuktah | 

Ekataraparityage sarva-vyavaharavyucohittib 122 (2417)] 

Trans. 122. (Existence of) pleasure, pain, bondage, and 
Pinal Emancipation, is Justifiable (only) to those who follow 
bDth the theories. By rejecting either of the two, there could 
be (absolute) destruction of all worldly affairs (vyavahara) 2417 

Now, expkuning the above proposition in details, the author 
states : — 

w 5TraT«it I 

123. Na suhai pajjayamae nlsad savvaha mayasseval 

Na ya davva^tbiyapakkhe niooatta\ia5 nabhasseva (2418) 



V%la] Kihnavavi^a : 12^: 

128. Na sukhadi paryaramate na^t BarviukhA mritesyeva I 

Na oa dravylrthikapak^ nityatvato nabhasa iva 128 (2418) J| 

Trans. 123. According to the theory of paryayas, pleasure 
etc. do not (actually) exist on account of (their) entire destru- 
ction, like that of a dead being. And, th^ is not (acoeptible) 
according to the theory of Dravyarthikas also, on account of 
their (their) being imperishable like sky. 2418. 

^ ^ q i mm- 

I 5(«q--qqf’ltqqqq qq qifirqgm<f q?qqiN mu 
^%^q qqq^ ^«q^fqtqi^?ir5q wwc^ 

D*. C. <Ehe proposition is that, worldly pleasure, pain, bondage. 
Final Emancipation etc., could nerer exist if the theory ofjMuryaya 
naya is exclusively accepted. For, according to that theory, 
everything perishes completely like a dead being, immediately 
after its production. 

And pleasure etc., could not exist if the theory of Drayyar- 
thikas is exclusively accepted. Because, according to that tbemry, 
everything would be imperishable like sky. All this is possible 
only if both the theories are accepted as supplementing each 
other. Resorting exclusively to either of the two, will result in 
a number of difficulties. 123 (2418) 

» 

Then, again, the Sthaviras tried to persuade him from another 
point of view:*— 

lG(r tVAmnq qniqf Iff Iff qwffgq qffqqsqi l 

qraiqqr q qf^ft iwn% qf gqq w^ ftr nt^wwii 

124« Jai 'JiQamayam pamaoam to ma davva^^hiyam pariooayasu \ 
3skkASsa va ^hoi jab taonase sawaniso tti. 
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ftnT*Pf JT^TTif «Tr scs^n*^ i 

124. YadI Jinaoiatam pratuagam tato ml dravyarthikam pari- 
tyaksih I 

oakyasyeva bhavati yntaatanna^u sarvana^a iti. (2419)1 

Trans. 124. If the principle of the Tirthankaras is (taken 
as) authentic by you, then, do not reject the theory of Dra* 
vyarthikas. For, in case of your believing in its destruction, 

like a Bauddha, all-pervading destruction will be attained 
2419. 

S[sqi^?CT4 m i s[«nfi?R4 m si^^- 

^ 5(5q^ 

iRVUii 

D. C. In spite of your ignorance of the meaning of the state- 
ments of the aforesaid setra, if you really consider yourself as 
a follower of the Tirthankaras, and hence take the words of the 
Tirthankaras as authentic, then, by inolining yourself exclusively 
to the Paryaya-vada, do not reject the theory of Drav^ftrthikas, 
which is approved by the Tirthankaras, and do not try to refute 
the existence of drayya in vain. 

Because, like a Bauddha monk, if you take drayya as abao< ' 
lutely perishable, everytlung such as feelings of satis&ction, 
exertion etc., as well as, bondage, and Final Emancipation, will 
have no scope of existence. 

What happened, when Aivamitra was not convinced although 
he was persuaded with argumeuts-~ 

^ ftt ^ ’TOTT waft wwai I 

|Si^ wii «ft wRwWI 
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ftr i 

#STO^^wnn!T ^!5ff 

I ^3Tt ^ ^ qqnir ^ ^ q s¥ f^T I 

«r5»r?«<i ^ ?nTT ^ ll^^vsiRV^RII 

35^ ?Ts^vi?ri '«rf^ y i ^ i f qi ^ % I 

^ft^qqir !r^ii;<4 aT?i:qT rraft ii?=i<:iRv^^ii 

125. lya paq^avin vi jao na pavajjai kao tao bajjho I 
Viharanto Rayagihe naum to khandarakkhehim. (2420) 

126. Qahis slsehim samam ee’himara tti jampamaoehim | 
Sanjayavesaccha^na sajjham savve aaiuaneha. (2421) 

127. Amhe ! savaya ! jayao katthuppa^na kahim ca pavvaiya I 
Aumgattha l)cnti saddlia te vocchaijtja taya rcva. (2422) 

128. TuJ)bhe tavvesadhara bhagie bhayao sakara^ani ca tti 1 
PadivaijQa gurutuulam gantu^a tao padikkanta (2423) 

[1^ ?T xrr?i?t ^ wimi i 

iWl\ 

^ I ^T?nTJ ^ srsrftnrr: i 

«rT^(T^ ii?^^iRv?^^ii 

^ *«rf^ '«n?TJ WKfvn I 

Jrfirrof »Tr«rT nm IRR^IRV^^II 

125. Iti prajnapito'pi yatu na prapadyate sa kritastato bahyah I 
Viharan Rftjagrihe jnatva tatah khaodaraksaih. (2420) 

126. Grihitab ^isyaib samamete’bhimara iti jalpadbhib I 
Saipyatave^acchannah, sadyah sarvan samanayelia (2421) 

127. Vayam ^ravaka } yatayah kutrutpannah kada ca pravrajitah 
Amntraka bruvanti ^raddhftste vyuochinliastadaiya. (2422) 
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128. Yttyam tadve^hara bhaQite bhayatah. sakSra^m ceti I 
Pratipanna gurumelam gatva tatoh pratikrantah. (2423)-} 

Trans. 125-126-127-128. Alihough persuaded in this way 
by the preceptor as well as by Sthavlras, when he < was not 
convinced* A^amitra was expelled from the Sangha.x Then 
having apprehended his arrival at the city of Rajagriha, the 
kha^da-raksakas (watchmen) caught him along with his pupils, 
saying ttiat '•These are burglers, in disguise of ascetics.” 
*' They should be brought here immediately. “ O ^ravaka 1 
we are ascetics " said A^vamitra. ‘Whom do you belong to ?’ 
and when were you initiated? We belong to such and such 
a place and we were initiated at such and such a time." 
was the reply. They, being dead, have perished there and then 
Ofijy. You seem to be imposters (and hence should be 
punished. ) 

When thus told, they resorted to their original (school 
of) preceptor and got themselves re-initiated. 2420-2423. 


End of the Discussion with the Fourth Nihnava. 


0 ^ 


X Gongxega&m. 



Chapter VI 


« II 


Discussion with the Fifth Nihnava. 

TOT^rn rTfarr ftr^ i 

ft# 

129. A^^havisa do vasssaya taia Siddhim gayasya Virassa | 
Do-kiriya^am dit^tl^I Ullugatire saiuuppaoQa. (2424) 

[arerftr^m it to nro ^ftrrr i 

129. Astavim^atya dve varsa^te tada Siddhim gatasya Virasya I 
Dvaikriyaoam drs^irUllukatlre samutpanna. (2424) ] 

Trans. 129. Then, was originated the theory of Dvaikriyas^, 
on the bank of the river Ulluka^, two hundred and twenty- 
eight years after ( the Tirthankara ) ^ramapa Bhagavan Maha* 
vira had attained Nirvapa. 2424. 

TO'jilft ir«rv?u 
TOftrft sranrt ^ i 
ftrfNr # Tr rfti^ ^fftrro ir^«>i rv?rhh 

1. Who hold that two processes of fe^ng, work simultane- 
ously. 

'2. Or in the city of UUukatira according to another inter- 
pretatiom 
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130. Nai kheda janara Ulluga Mahagiri Dhntjagiitti Ajjagange ya I 
Kiriya do Rayagihe Mahatavotira Maginao. (2425) 

130. NadikhetajanapadoUitko MaliAglrirDhanagupta Aryagain- 
gaica I 

Kriye do Rajagrihe Malifitapastlra Maninagah. (2425)] 

Trans. 130. In the village named after (river) Ulluka, 

( there lived ) Mahagiri, Dhanagupta, and Arya-ganga ( who 
upheld the theory of ) two processes ( taking place at one 
lime ). Mapi-naga ( brought him to the right path ) in Rlja- 
griha near the stream (of) Mahatapastira. 2425. 

siRT^: I 3R ^ 5f?n: ^fit, I 

nUt t fr ^ wmt \ ^ ^441sfi gi 4^QR 

^ l smr: I W- 

nP ftrwnRAfi5(l4UqK«1 I gnqf^qw- 

5qq: ^ ^ ^ ^if^r, ai^s^- 

uw I ^ramtfqinoigpKfti: sRiiWhs^ i w ^ qqnri3Rfi|ft[Riq(;r 

Rfatg srftqn^ 1 qwr ^ n 

» iq! g q <#q ^ qgi r B > qfi RPRrHt sfigR I TOifft 

^ fWt in i ^mg q ^ sf Jiipq^lw qif i w 

nBw i TOqqi<^7 3^ qgiqqftr, ^sihr 

5TO qPWlgw HtqwqRRlWTO^^ R^R ^ wlWI 
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I frtf H<nf^ tg^i fk ira^ 

3FTO5n^rPjwrrft ?^i ^ 

W *T«W 5jf^59 ffir 

Digest of Commentary : — 

D. O. 180. UUukatira is interpreted in three ifrays:-— 

(1) On one of the banks of the river XJlluka, there was a plaoe 
surrounded by a fort of dust. 

(2) There was a eity named Ullukllura. 

(3) Sinoe Uiiukatira was surinmnded by heaps of dust, it was 
known as a Khe^’ also*. 

There lived a sMhu named Dhanagiri in the above-mentioned 
city. He was the pupil of Acarya Mahagiri and he had a pu{^ 
named Gaiigaearya. 

Once upon a time, Arya Gku'igaoarya was erossing the river 
UUuka while going to pay his hmnage to his preceptor, who 
was staying on the opposite side of the river. Arya Gangararya 
was bald-headed. It was autumn and the water of the river was 
cold. So, while crossing the riven* his bald head ftlt heat from 
sunshine, and his feet «felt cold due to the river- water being oold. 

At this time, uuder the influence of Mithyatva Mohaniya 
(wrong belief caused by delusion), Qahgaearya disbelieiped the 
principle of Agamas that two processes of sens^on cauid flcaer 
take place simultaneously and thought that he felt the sensations 
of heat and cold at the same lame. He repotted ^ view-paint 
to his preceptor (and declared) that the principle of^the ^araas 
was false on the ground that it was contrary to the actual ex* 
perience which he had undeigone* 

3. KhetasViSagB. 

4. Of the three iutenpretations mentioDed hero« the eomweh- 
takor MonuB to have chosen the first onsi. 
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The preceptor tried to convince him of the validity of the 
religious principle of the Agamas, but he did not change his 
belief. Consequently, he was expelled from the Sangha. 

Then, during the course of his wanderings from ‘ place to 
place, he went to the city of Bajagriha. There, in the midst of 
an assembly gathered near the temple of a serpent->god named 
MaQtnaga situated on the bank of a spring named Mahatapastira, 
he preached his theory of dvikriya. Mapinaga was highly enraged 
at the arguments of Gahgaoarya, and he said, ** O wicked monk I 
Why do you try to preach such an ignoble principle here? Do 
you claim yourself to be even a greater preacher the Great 
Tirthahkara ^rim&n Vardhamftna Swami who laid down, in this 
city of Bajagriha, the principle that one and only one process 
of experience could take place at one time ? What do you mean 
by preaching a fklse theory of two processes of experience 
working at one time ? Give up holding such frlsc notions or else 
you will ruin yourself,” 

Being afraid of MaQinaga, and becoming enlightened by 
sound reasoning, Arya Qangacarya gave up his false belief and 
at last resorted to the school of his old preceptor after having 
excused Maqinaga for his apparently harsh deed. 2425. 

Now, the whole story is narrated in detail. 

131. Naimullugamutturato sarae slyajalami^agafigassa i 
SQrSbhitattasiraso sl-usitmveyaqobhayatt. (2426) 

182. Laggo’yamasaggaho jugavam ubhayakiriyogavaOgo tU | 

Jam do vi samayameTa ya sl-usipaveya^afi ma, (2427) 



Kihnavavada 


: 13d : 


Vida] 

mfk i 

^ ^ ^ ^ lU^RIRV^vsH 

131. Nadimullukamuttaratah iaradi ^itajalamaryagahgasya t 
SCirabhitapta^irasah ^Itosgavedanobbayatah. (2426) 

132. Lagno'yamasadgraho yugapadubliayakriyopayoga iti I 
Yad dve api samakaiueva ca ^itos^avedane me. (2427)] 

Trans. 131-132. While crossing the cold waters of river 
Ulluka in Autumn* as he felt the sensations of cold as well 
as of heat* due to his head being heated by sushine* Arya 
Qanga drew a false conclusion that Since 1 have felt both 
the sensations-that of cold as well as of heat-at one time, 
the two * processes of experience work simultaneously. ’* 
(2426-2427) 

D. O. In support of his theory* ( which is really speaking' 
nothing but misapprehension) Gangficarya argues as follows: — 
•• Since my head felt hot due to sunshine* and my feet felt cold 
at the same time due to cold *waters running beneath* I felt both 
the sensations simultaneously, it is clear, therefore* that the 
processes of undergoing both the feelings are working simultane* 
ously. This is supported by my practical experience. ’* 

Then* 
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Ids. Taratamajoge^ayam guruQa’bhihid tiuuam na lakkhesi I 
Samayaisuhumayao maQo’ticalasuhmuayft5 ya. (2428) 

183. Taratamayogeu&yam guru^a’bhihitastvam na lak^yasil 
Samay&disuksmatato mauo'tioalaiiuksmatatasca. (2428)] 

Trans. 133. The Acarya replied: *'That takes place in 
( regular ) turn. You are (not able) to mark ( it ) due to ex* 
quisite unstability and subtlety of mind, as well as, subtlety 
of time etc. 2428. 

HCT ^W^n-sssTfOT^: m H3IH- 

IRV^dli 

D. c. 

Aoarya Dhanagupta . — Feeling of two sensations does not 
aotually take place simultaneously as you represent, but both the 
sensations are felt one after the other. You are not able to mark 
such a process, because the period of interval between the two 
dilTerent experiences is extremely short, and the mind, which 
feels the two sensations one after the other, is fickle and subtle 
by its very nature. Your apprehension of the practical experience 
undergone by your own self, is therefore wrong and hence your 
theory is baseless. 133 (2428) 



Vl^ ] NibnaTavada : 185: 

134. Suhnuiasuoarain oittam indiyadese^a je^a jam kilam I 
Sambajjhai tarn tammattanaQnheu tti no teqa. (2429) 

135. Uvalabhae kiriyaS jugavam do dorabhio^adesaS I 
Paya-sirogaya-siurihaveyaijaijubhavarClvaS. (243 0) 

134. Saksmasucaram oittamindriyade^cna yena yasmiu kale I 
Sambadhyate tat tanmatrajnanaheturlti no tena. (2429)' 

135. Upalabbate kriye yugapad dve dara-bhinnade^at | 

P&Ia-^irogata^ito-snavcdanftnubbavarape. (2430) ] 

* 

Trans. 134-135. Mind, subtle and quick ( as it is \ becomes 
the cause of perception, only with regard to those sense-' 
organs, with which it is connected and that (period of) time 
(only) during which (the perception takes plase). So, two 
processes in the form of feeling heat and cold at head and 
feet ( respectively ), could not take place simultaneously, owing 
to the two places being extremely remote 2429-2430. 


%\^ 

^ H ^ ^ ?raRr- 

\ fW ? 
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^*3r55iff . 

D. C. Mind is subtle, because it is beyond the perception of 
senses, and quick, because it moves swiftly. Such a mind becomes 
the cause of feeling heat, cold etc , as a result ‘.of its contact 
with sense-organs, like that of touch etc; for a particular period 
of time during which the contact is maintained. When it is not 
connected with the proper sense-organ, it does not work as the 
cause of perception by means of that seuse-organ. It is, there- 
fore, utterly impossible for anyone to undergo sensations of heat 
and cold simultaneously, at two extremely remote sense-organs 
like head and feet. Your argument of personal experience is 
baseless from this view point also. 134-135 (2429-2430) 

Moreover, 

136. TJvaOgamad jivo uvaujjai jeoa jammi jam kalami 
So tammahva5go hoi jahindovaSgammi. (2431) 

136. TJpayogamayo jiva upayujyate yena yasmin yasmin kftle I 
Sa tanmayopayi^o bhavati yathendropayogena (2431)] 

Trans. 136. Whenever the soul which Isupayoga-maya*, 
is engaged ( with a particular sense-organ ), it becomes appli- 
cable to that ( sense-organ ) only, as in the case of ( one 
under the) employment of Indra. 2431. 

I w: ?!r ^ 

B, i. e. Complete by application to or engagement with a 

senae-organ. 
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3TO®nn5- ‘srfl ^t?n5t*ifN «htow- 

np?tq4t»T>T ^qq^%, ^ sTOfe r ^q tq^t i 

TO i^ lqrfg qi^t ^qt ^iqqfq, q ?qqf!^, 'i^TOfTOlqqtq- 

3WWi^ I TO 5*iq^TO5qtq#n3^sf^ 

D. 0. Jiva is upayoga-maya by nature. So, when it applies 
itself to a particular sense-organ, say, that of touch, and feels 
the sensation of, say, heat and cold, it is completely devoted to 
that sense-organ, and to those subjects of sensations at that time 
and is not utilized elsewhere. 

As for example, when a person, say, Manavaka is employed 
in the service of Indra, he is entirely at the disposal of Indra, 
and does not work for anyone else. Similarly, when the Soul is 
employed for the perception of a particular object, it remains 
entirely at the disposal of that indriya and the object concerned, 
so long as it is connected with them. 

In short, Jiva is applicable to one sense-organ at one time, 
and never to two at the same time. For, otherwise, faults like 
that of Sankarya etc. would arise. 

Thus, the theory of two kriydiS taking place at one time, is 
invalid. 





jsttj qif ? ii?^v9iR»^qn 


137. So taduvaogamettovauttasatti tti tassamam ceval 

AtthautarovaSgam jau kaham ke^a vainseiia? (2432) 

w %5r qrf^iR t 

137. Sa tadupayogamatropayukta^aktiriti tatsamameval 

Arthantaropayogam yatu katham kena vam^ena t (2432) ] 
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Trans. 137. How could that ( Soul ) with all its energy 
utilized at the disposal of one object, be utilized for another 
( either ) wholly or (even ) partially exactly along with it ? 2432. 




?5«rirt ^15 I %3f, 
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D. c. 

Aea/^0 :>^WheQ the Soul employs all its energy in the 
peroeptioB of one (object), it is not possible for it to work for 
the peroepticm of another at the same time. And, since all the 
parte of Jiva are applied together at one place, it is not even 
possible to apply itself even partially at another place simultane- 
ously. 

Oahga : — ^If two processes of perception do not work simu- 
ltaneously, as you say, what makes me feel like that ? 137 (2482) 

The answer is — 

^ PtiwKi# ftr i 

’ll ^ ftr 

138. SamayaisuhumayaO mannasi jugavam ca bhinnakalam pi i 
TJppaladalasayaveham ta jaha va tadalayacakkam ti (2488) 

« 

138. Bamayadishk^atato manyase yugapacoa bhinnakalaina|» I 
Utpakdalaiatayedhamiva yatha v| tadalatacakramiti (2488)] 





: 1S9'! 




Trans. 138. On account of acute subtlety of time etc. you 
take an action taking place at different times as simultane- 
ous as in the case of boring a hole into hundred petals of 
lotus or ( rotating of ) a circular series of (burning) coal. 2433* 


n»?% s^ t f q w f ft 135^ 

^ sn f q ^ ^ ;3q^- 


D. 0. 

Aoarya : — When a strong person bores a hole into a hundred 
petals of lotus with a small needle after arranging the one over 
the other, he thinks that all the petals are {deroed throt^h 
simultaneously. But resdly speaking, that is not so. A petal 
beneath is not pierced unless and until the one above it is aotu* 
ally pierced through. Thus, really, every petal is pieroed through 
one after the other, and hence, at different times. This difference 
in time is so minute that the person boring the hole, is not able 
to mark it. 


So, also, when a circular series of burning coal is rotated, it 
does rotate in different directions at different times. But the time- 
gap between every two directions is so small due to its quick 
speed, that one apprehends it only as moving constantly in one 
direetiott. The same is the case here also. 


Sensations of heat and cold are definitely felt at dilSnent 
timeSi but they are not so apprehended because of subtlety of 

flmt tfi, 
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Thus> you are wrong in believing that the two processes of 
perception take place simultaneously. 138 (2433) 

And, 

ftjf ? ii^voiRv^Mi 

139. Cittam pi nendiyaim samei samamaha ya khippacari tti| 
Samayam va sukkasakkulidasa^e savvovaladhi tti, (2434) 

140. Savvendidralambhe jai sancaro magassa duUakkho | 
EgendidvaOgantarammi kilui hou sulakkho? (2435) 

[f^OTpr fifriT^rdf^ i 

! I 

oIRV^MI 

139. Cittamapi nendriyagi sameti samamatha ca ksipracariti i 
Samakamiva ^uska^askulida^ane sarvopalabdhiriti (2434) 

140. Sarvendriyopalambhe yadi sancaro manaso durlak^i 
Ekendriyopayogantare katham bhavatu sulaksah. (2435)] 

Trans. 139-140. Mind also does not combine itself with 
( all the ) sense-organs at the same time; ( but ) since it is 
quick in movement, its connection with the sense-organs is 
apprehended as simultaneous, just as there is apprehension 
of ( all ) tastes at ( the time of ) eating dry sesamum cake. 
(And), if the movement of mind is difficult to be traced at 
the ( time of ) perception of all sense-organs, how could it 
be easily apprehended in (case of) engagement with one 
sense-organ ? (2434-2435) 

^ iRtsft 

^ 5nft 
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^ i»r^ ^ i ^gi?5inf- 

jjirte 

4|3«!^ I m^iRt I ^«n^8? i w ^ 

?[«nsgnft iRJ-^:-qiv- 
^ir«>i ^«T’R«n5wP> 

^Ml I ^ ^ 

WRR^ ?flwn^ ^ RifiRtss^?!^ 

^ ^«nq?r: ?j5^rR5*n«q^ i 
^ fiqif^ S5%$q 3Ff»'iT 
fRtq^TO^ ^R«qTfq^*RqTft sriii:, ’q ^qwq- 

«?^s;f?m^wr^ q^Ri4^q!5qi5ft qif^JRTsra I ^ I ?Rr:ii»%«i 

5»qq HT ? ^r%ri^ ^^Tf^r qf^T^r 3»Tq|R?i^ ^ ^f^^i wn- 

gjR^qi^ I R^qWq ^J-qiqiftR?: qq^- 
^ ^«WRqPi q^rqr ^qq^ ?wwr- 
;iRR«qq^^i% 1 5f g ^^nq?, m ^t^^-3*n^- 

qq^ sp%«q qqfiJ ^q%«B^q qq^i^^- 

qra^ ^ftq^qtq^i|wi^qtqqt»R:qqqqtqiR^ ^ qt^N^tg^- 
giqqi^, 3R?pnn% ^ q^sR^qi^ ^^-’Rf^TO^qqt^if^ 5TO- 
wR^nN^ wj ? ifir iR«^v?ii . 
sqRqmftN \R^V^\\ 

D. C. Mind does not come in contact with all sense-organs 
at the same time. So, it is not possible for it to come in contact 
with the senses of touch at feet and head simultaneously. Since 
the movement of mind is extremely quick, mind appears as if 
it is connected with aU the indriycts simultaneously. As for 
example, a person eating a sesamum cake, perceives form by meaw 
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of the sense of sight (eye), smell by the sense of smell (nose)) 
taste by the sense of taste ( tongue ), touoh by the sense of 
touoh ( skin ), and sound by the sense of hearing ( ear ) while 
seeing, smelling, eating, touching, and, hearing the sound of chewing. 

f 

All the five kinds of perception are attained, when the mind 
comes in contact witli the respective five indriyas one after the other 
and not simultaneously. It is only due to the fact that mind is 
extremely quick in movement that it appears as if it is connect- 
ed with all the indriyas simultaneously, but really speaking, that 
is not true. For, in that case, faults like skrxkarya would 
arise, while in course of perception of maii jnkna etc; avadhi 
jn&na would work with it simultaneously and while considering 
an object like qhata, innumerable ghatas would come up alter- 
nately without fail. But this d<jes not actually happen in real life. 

Although the afore-mentioned perceptions are attained one 
after the other, the observer being miable to mark the subtle 
differences in time etc, apprehends all of them as produced simu* 
Itaneously. Here also, mind is employed in the senses of touoh 
at head and feet respectively at different times. StiU, however, 
one who feels the sensations of heat and cold, thinks that, mind 
is employed at both the places simultaneously. Beally speaking. 

Non-production of many cognitions at one time is the (essential) 
qnalKy of mind®.'* Still, however, since the movement of mind 
pasenng from (me object to another is difficult to be traced, the 
movement of mind from the cognition of heat to that of cold, 
becomes more difficult to be traced. In this way, it is only due 
to your inability to apprehend the movement of mind, that you 
seem to feel two sensations to-gether at one time that you labcnir 
under such misapprehensiems. For, when it is not detected in 
case of perception of all the indriyas, it is much more difficult 
to detect in case*of its applications to one mdriya, 140 ^2485) 

^ For, it has already been said ** YugapajjnlQanutyattir-*iiiaiMUi 
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Again the author states a tnumbcr of difficulties in case of 
accepting the mind as applicable to more than one object at a 
time : — 


^ M I 


141. Annavi^iuttamatjnaviniogam lahai jai mano tc^am I 

Hatthim pi ^^hiyaui puraQ kiina^nacitto na lakhci ? (2436) 


141. Anyaviniyuktamanyaviniyogaui lal)hate yadi manastenal 
Hastinamapi sthitiim puratitl} kimanyacitto ua lak^yati % 

(2436)] 

Trans. 141. If the mind engaged (already) in (a particular) 
object, could be engaged in some other object at the same 
time,* why could a person with his mind concentrated else- 
where, not observe an elephant standing in front of him ? 2436 




D. O. If the mind engaged in the process of feeling the 
sensation of cold is taken to have been engaged in the process 
of feeling the sensation of heat at the same time, there is no 
reason why a person with his mind concentrated in a particular 
object, be not able to observe even an elephant standing in his 
very front. The main reason for this, is that the mind of the 
person being totally concentrated in some other object, it will 
not be able to recognize even objects like an elephant etc; stand- 
ing even in his very front, 141 (2436). 
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^ to r«i ^ ^ I 

^Tf^?5TO^ifarTsni?n ^ ^ 5 t ? ii?»^iRV^'sn 


142. Vini5^antaralabhe va kim ttha niyawe^a to saiuani oeva I 
Paivatthiiniasankhcjja’ounta va jaui na vigifi^a ? (2437) 

^ ftwsr fmj i 

142. Viniyogantaralabhe va kimatra niyamcna tatah samameva I 
Prativastvaaatpkheya auanta va yad na viniyogah ? (2437)] 

Trans, 142. Or, if the (simultaneous) application (of 
mind ) in another object ( is accepted ), what is the use of 
the rule ( of the application of two processes ) ? ( A.nd ) then, 
why should innumerable or endless applications taking place 
simultaneously in (case of) each object be not accepted ? 2437. 




3R?m WT 5lf^TO55 ^ 

^ m- 


D. C. If it is accepted that the mind is engaged in another 
olgect at the same time when it is engaged in one, the rule 
regarding the employment of two different processes becomes 
useless. For, in that case, why not to accept innumerable appli- 
cations of mind in case of ( perception of) each object ? 

It has already been said before'' that every object attains 


7. Vide V. 760 
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countable or even Uncountable paryayas. One possessing avadhi 
jhiSjia^ is able to observe a-sa^Mtyeya or innumerable forms a,t 
a time, while those possessing the remaining two kinds of know- 
ledge^, are able to apprehend anemia or endless / 7 ar jra at one 
time. 142 (2437) 

Now the author states the opponent’s argument and refutes 
it 

143. Bahu-bahuvihaigahaoc nanuvadgabahuyfi sue’bhihia I 
Tamaijegaggahaijam ciya uvattgftijcgayfi natthi. (2438) 

^sfV%fT i 

143. Bahu-bahuvidhadigrahane nanepayogabahuta ^rute’bhihita i 
Tadanokagraha^’amevopayoganekata nasti. (2438) ] 

T rans. 1 43. “ Plurality of applications has already been 
sanctioned by the Holy Writ, in ( case of ) apprehension of 
numerous varieties etc. ” It is only the comprehension '•of 
numerous forms in general ( that is meant ), ( and ) not the 
plurality of apprehensions. ” 2438. 

I ^ wi’ 

8. Visual knowledge; direct knowledge of matter limited as 
to subject, place, time, and nature, i. e. without the help of the 
senses. 

» 9. Viz. Mana^-paryaya (Mental Knowledge), -the state of 

mental perception which preceds the attainment of Kevala Jftana 
(Pei^fbot Knowledge) and Kevala Dar^ana ( Absolute Perception ). 
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<TPr%f ^^3wNMW?m- 

'nliqi^r ^uiwiWr 

D. c. 

Arya Ghifiga — While describing the process of 'avagraha 
(general apprehension) etc, apprehension of plenty of paryayas, 
has already been laid down by the Holy Writ. Then, what harm 
is there if we accept innumerable or endless applications (of 
mind ) at the same time ? 

i^irya: — That is not proper. For, in that rule, general 
apprehension of innumerable paryayas of an object (with regard 
to the perception of an object) is meant; but plurality of the 
application of mind in one object at one time is not at all meant. 
Applicati<«8 hf mind are always made one after the other. 143 
(2438 ) 

%iir n Tflrftnr 

144. SamayamaQegaggahaqam jai slosinadugammi ko doso ? i 
KcQa va bhaqiyam doso uradgaduge viyaro’yam. (2439) 

^ m 

144. Samakamanekagrahanam yadi ^itosnadvike ko do^?| 

Kena Y& bhfmitam dosa upayogadrike vicaro’yam (2439) j 

Trans. 144. **lf the simultaneous apprehension of many 
paryayas (is acceptfble), what harm is there (in accepting) 
sensations of heat and cold ( being felt ) simultaneottsly. ** 
Who says that there is any harm ( in accepting so ) ? Here 
the question is of two upayogas or applications ( being 
simultaneous*’ 2439. 


Sw-tOT <wiwij I TOi npi w i was i ^ 

¥i<an«o^ >0^14 a^- 



1 ^ fnvis^i9NR4wA ^ t 
^5r%R«n^r ipif^Frlj, ft^sif^^j m 

D. C. 

Arya Gknga:-~lf you have no objection in admitting appre* 
hansicm of numerous objects together at a time^ what harm' is 
there in aeoepting apprehensicm of the sensaticms of heat and 
cold tt^ethcr 1 

Acarya:— If you say like that, you have not understood the 
reinvent point under consideration. There is no harm in admitt- 
ing the apprehension of a number of objects at a time. Generally, 
olyects like army, forests, villages etc. could be apprehended 
together. We do not doubt that view-point. What we object to, is 
the theory of accepting numerous upayogas or applications being 
made mmultaneously. There can never be more than one u/faytljga 
or i^plicatimi at one time. 144 (2439) 

Arya GaAga, then puts another question and AoSrya repKes :- 

^ ii?»hur»«ou 

3<»i A ftr 

145. Samayama^egaggahaQe ega^egovadgabheS ko ? i 
Samagpamegajogo khandhavarova5go vva. (2440) 

146. KhandhaTaro*yam sama^amettamegovabgaya samayaml 
Fbxvatthuvibhago pu^a jo scfQegovaOga tti (2441) 


liiVlfPiriNriNt 
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sT^R?gfV«rmj 

145. SamakamanekagrahaQa ekaaekopayogabhcdah kah ? i 
Samanyamekayogah skandhavaropayoga iva. (2440)r- 

146. Skandhavaro’yam samanyamatramo’kopayogata samakom I 
Prati-vastuvibhagau punary ah so’nekopuyoga iti (2441) ] 

Trans. 145-146. While admitting the apprehension of 
many objects at a time, what is the sense in believing in 
distinction of one and many applications at a time. *’ General 
apprehension (constitutes) one application as in the case of 
the apprehension of a retinue of army. (While apprehending 
that ) “ This is a retinue of army ” there is general appre- 
hension only ( constituting ) one application at a time. But 
that which is ( contained in ) every portion of an object 
(gives rise to) plurality of application. (2440-2441). 

^ i w* si^^ 

^ 3r4n:, i[% 

mw*, 

f^wit ^’sqcRnqj ^ IR»Vo||R»»?ll 

D. 0. 

^ya Gahga : — Appreheosioix of numerous objects is aooeptible 
to you, as you say. Then, what is the sense in distinguishing 
between one and many upayogas working at one time? 

Aoarya: — General apprehension of many objects at a timOf 
oonstituteai ooly one .appUoatien (of mind), A^tejr apprehen^pg 



Va(l8] J^ihnavavada : 149 r 

a retinue of army, when we say that " This is a retinue of 
army,” there is only one application of mind at a time. 

But when we apprehend each in<lividual portion of it, by 
saying that’ “Those are the elephants,” “Those are the horses”, 
“ These tire chariots ”, “ Here is infantry ”, “ These are swonls, 
pots etc. ” “ Those are helmets, armours, tents, flags, banners, 
drums, conches, camels etc. the apprehension of each individual 
portion requires a separate application of mind, giving rise to 
plurality of application. 145-146 (2440-2441) 

147. To ctjiya na santi samayaui samnQnanegagahunaiuaviru- 
<ldham | 

Egamagegam pi tayam tamha samagnabhavcnam. (2442) 

[?T ?T I 

147. Ta eva na santi samakam samanyanekagrahanamaviru 
ddham | 

Ekamauckamapi tat tasmat samanyabhavena. (2442) ] 

Trans. 147. They do not come into existence simultane- 
ously. General apprehension of many objects is not objection- 
able. For, in that way, even numerous objects become one 
in general. 2442. 
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Aoarya: — Our objection ia against taking many updyOfflS to 
work simultaneously. But we do nut oontradiet the aeceptanoe of 
the genial apprehension of numerous objects at a time. In case 
of examples such as “ This is the retinue of army ” etc. although 
we propose to apprehend numerous objects at a time, really 
speaking, it becomes the general apprehension of one c^regate 
object only. Thus, since there is only one application of mmd 
in case of general apprehension, many objects are perceived 
simultaneously. 

But simultaneous apprehension of many objects in particular 
is posaifale, because there cannot be more than one upayoga 
in parUcfdar at one time. 147 (2442) 

Applying the same pruieiple to the sensations of heat aitd 
cold, the author states, 

148. XJsiqeyam siyeyam na idbhago novadgadugamittham | 

Hojja samam dugagahanam samaQ^m veya^a me tti. (2443) 

1M» U^yam iSteQam na vibhago nopayogadvikamittham \ ' 
iKmvet samam dvikagrahapam samanyam vedana mametk 

(2443)1 

Trana. 149. ( It is not possible) to divide it separately 
as " This is ( the sensation of ) heat, and **This is (the sensa* 
tlon of) cofd'*’, and causing thereby two separate appHcations 
(of miffdl) to work sinrultnneous^. Sinottaneoas apprehenifiiiR 
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of the two is possible (only', if it is in the genefai form 
expressed as “ I feel two sensations. ” 2443. 

H, E?^nf-^rTOR4 I ? i ” 

inq^CiuR’q ?r 3 i^n^- 

q^»ra7T*Rfwr3» ^ ^nqii^rqrf^ 

D. O. It is not desirable to make two separate divisions and 
remark that “ This is the sensation of heat ” and ** This is tlie 
sensation of cold” and thereby give rise to the simultaneous 
apprehension of l)oth the sensations which is absolutely impossi- 
ble. For, two separate upayogas of mind, which relate to both the 
sensations, could not take place simultaneously. Two sensations 
could be experienoed only by saying in a general tone that ** 1 
feel two sensations.” But the two sensations of heat and cold 
could never be experienced simultaneously. 148 (2443) 

Now, explaining the difference between ^nwtyti or g«n«ml 
cognition and or particular cognition, the author states:— 

m 4j i i¥r t i q>i Ri%4jH fi r g^^ q n Frftwwnr ^ i 
qirql m ^ WWr 

149. Jam samaqQavisesa vilakkhaqfi tannibandha^am jam oa I 
Naoam jam ca vibhinnA sud9ra5vaggahi*vaya. (2444) 

150. Jaip ca visesanna^am samannanaQapuvvayamavassam I 
To samaQQavisesannai^im negasamayammi. 49445) 
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149. Yat samanya-vi^esau vilaksanau tannibandhanam yaooa I 
Jiianaui yacca vibhitiaii sudurato’vagralift’vayau (2444) 

150. Yacca vi^csa jnanaiu sauiauya-jnanapurvakamava^yam I 
Tatah samanya-vi^esa-jnfino uaikaaauiaye. (2445) ] 

Trans. 149-150. Since general (apprehension) and parti- 
cular (apprehension) are mutually distinct, the respective cog- 
nitions, viz avagraha ( or general cognition ) and avlya ( or 
definite cognition ) are also widely different (from each other), 
and since, definite cognition certainly follows the general co- 
gnition, the two cognitions ( could not take place )• simultan- 
eously (2444-2445) 

srat 

5qq^ 

nillfq HR, ^ ? HRRTl^^lqilR^ft^- 

Ri^R ^ i I w* ? 

HTOTR~^WTOqmJlfl--sqpft, ^ ^ hhh: ? I 

mwa ? fiRr 

D. C. 

Aoarya: — Sftmanya and types of knowledge could 
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never be attained simuhaiioously, beoause tibey are exliettiely 
dletinot iirom each other. 


Arya Qanga : — Since both happen to be jfiSnas, what harm 
in thnre >f both are aocopted to have been attained eiaiiiitane«^y 1 

Aoarya :<^That is not possible. $ittaJI§hx and types of 
knovrledgo represent avagraha and apiya types of knowledge 
respectively. Both these types arc extremely different from each 
other as avagraha results in general cognition while aptya 
resulto in definite or particular oognition. 

The general oognition always preoedes the partioular or 
definite cognition. For, it has already been said that ** Without 
general apprehension, there is no definite apprehension, without 
which there is no definite ascertainment.’* 

For aU those reasons, it is not possible to take botli the 
processes of jftlnas to operate simultaneously. 149-150 ( 2444- 
2445) 


Again, the opponent would ask — 

WTO i 

wfmw ^ Whjt W TOfin 

151. Hojja na vilakkhaQaim soinayam simap^a-bheyanagatm I 
Bahuyaga ko viroho samayammi visesahfigSgam t (2446) 

[w^frt ^ TOW i 

WfWrsif TO^ 

151. BhaTet&m na vilaksage samakam slmatiya-idwdajftine i 

Bahukanam ko rirodhi^ samaye vi^^jftanftnam 1 (2446) ] 


. Trans. 151. There may not be simultaneoas (applications) 
when there is wide difference between the general and definite 
types of knowledge. (But) what is the objection in (accepting) 
numerous knowledges of definite type, (^ing attained ) simu- 
ltaneously ? 2445. 



:154; 


Jinabhadira Gkuoi's [The fifth 

mmFw^y I: 

3srf^ 3in^^ ^ 

5iRt wm ^ ^^WRRt ^ 

«iww f^rf^ ? iRvv^ii 

D. o. 

Arya Ganga :-Since there is a wide difference between samI- • 
nya-jftana or general knowledge which apprehends simple sensa- 
tions only, and vUesa-j&ina or definite knowledge which appre- 
hends a definite sensation like that of heat or cold, they may 
not be taken to have been attained simultaneously. But since 
there is no difference in various vi^e%-jfi&nas, what harm is 
there in accepting a number of vi^esa-jfianas to have been 
attained simnltaneously ? 151 (2446) 


i 


The Acarya replies:— 

fk\ 

sr ^ ^nrrfeT ii?h^ir«»\9|| 


?!5^^ I 


152. L^khaQabheyAu cciya sama^nam ca- jama^egavisayam ti I 
Tamaghettum na visesannftQaim teqa samayammi. (2447) 

153. To samannaggahana^antaramihiyamavei tabbheyam I 
lya samannavisesavekkho javantimo bheS. (2448) 


^ WiTOTWfOr ^ iRH^iKvvvaii 
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152 . Lak^Qabhedadeva s&manyam yadanekavl^yamiti I 
Tadagrihitva na yiseSa-jfianani tena samaye. ( 2447 ) 

153 . Tatah samanyagrahaQ&nantaramihitamavaiti tadbhedami 
Iti samfinyavi^esapcksa yavadaatluio bhedah. ( 2448 ) } 

Trans. 152-153. Since samanya or general apprehension 
(constitutes) a number of subjects on account of various dis- 
tinctive characteristics, (there is) no (possibility of) vi^esa jfta* 
^as or definite cognitions (being attained) at the same time 
Without attaining it. Then, definite apprehension attained after 
general apprehension, recognizes their distinction. Such an 
inter-dependence of samanya and viiesa continues till final 
distinction. (2447-2448) 

51 sf 

^ f^rf^Rr \ im 

%^ 5 n qw r 54 m ^ <* 3 «firqRrf i[?^wTiR 5 rRr i 
51 ft ^^^5n?[5irg^f TOT«RRi5n?5?^s^<ft qjft%^n5rfnn- 
^ mil ^ ^01 

5 n^i ^ 311 ^ m* 

JRRiftft I 

;nftr *i{ ftr ’ m ?wm?5ni5- 

onRR5ftftd gjt4 «R?fift^imFn«r4 ^ii ftft^^ t, 

i^RWRq^i ^^^ftRR “^ig 4 ts 5 R [, 51 init” 

I ^ I ipfft 

'«Tfts 4 5 T Tf 3 i?r!ftt*^rtl? 4 ftRrMft i ^nnwr-ftlm^ 
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iipi ^ tNi, ^4^1^ H 9 tin;<nl<i 
«<v ^ vt j i a N ftSw i i^ I nil vp^ fmo# i^KiN- 
<<«) mv««u?»ycH 

IX ▲ number of vi^sa jftanas could never be attained 
i^ultaiieouBlj. There are varioua reasons for this. 

firstly, because there is a clear distinction between various 
characteristics such as those of heat, cold etc, their respective 
l&Anas could not be attained simultaneously. 

Secondly^ gcsoeral apprehension ocmtains a numbw of sul^eots. 
So, without its apprehension, the or cognition in 

parttoular* eoujbi never be attained. On account of this reason 
also, many JHaa/ts are not attained at the same time. 

After apprehending a genwal sensation, one ascertains it aa 
partioulhr by sa^wg that ** There is a sensation of cold on my 
IbeX'* Evan in foeee of) head, after apprehending a general 
wnM^ion, qn» asewteias it in partioHlar by saying that Here Z 
ftal tha sensathm ol heal. ’* 

One ommot alhdii id4flC yhS/M of even after the appro* 
hansiou of the vUg^ ol gha\fiL wh^out apprehending ^ 
general form of Thushi when vii$e^ jfUna is not produced 
even after a v&e^ jUina, how ooidd that be attained at the 
same time I SismUnjfa is fhll of many vil^s, and without appro* 
bendliiig 6ft0994lft(l el f^sl, the ufte^ is not apprehended i» any 
case. 

g^mae ikg aUmmnent of /f&m in not poesible vnthout 

of the definite af^hensKm attained after geantid 

apprehension, reoogoizes the various oharscteristioB like 
eto. ooataihed in general fbrm of ghatatva etc. and then 
aseertaiae k ee grittif* Oae m<»e dletSaetion ofg/tn^ iS reoo^^ 
ae<h after thish. Wth vegerdi %> a llKiher ohfumoterietka gMim 
haeomen s e p w a yi fa , after ttmeg^rehenmen of whieh^ 

U as ** made of metal and not of earth” Thin finaa of mstel 









apprebeided as a vi&e^ or diadoot form of gfyO^ agau» beoooaes 
a shnMjta form with regard to further disUnotioik After the 
apprehensiou of this, one ascertains it as *' made of copper and 
not of silyer. ’* Such an inter-relation of sw^ya and viU^ 
oontinueB upfo the last distinction, fhrther than which, the definite 
apprehmsicm becomes impossible. 

So, there is no possibility of many viiei&.a jflanas to be 
attained simultaneously, as stated above, but a simultaneous 
apprehension of a number of particular objects, such as an army, 
forest etc. is possible. Their upayogas cannot be simultaneous. 

Similarly, the viiesa jfilnas of the sensations of heat and 
cold are attained only at different times, and not simultaneously. 

Thus, your theory of accepting tlie processes of undergoing 
both the sensations at the same time, proves to be absolutely 
unfounded. 152-153 (2447-2448) 


Then, 

ft I 

164. lya paninavi$ vi ja6 na pavajjai to tad kad bajjhoi 
To Rayagihe samayam kiriyad do parevanto. (2449) 

155. MaQinagegaraddho bhadvavattid padibohid vottum | 
loohftmo gurumelam ganthna tad padikkanto. (2450) 

[fft sr^rrftAsft ^ ^ i 

ftj^ it 

fwmt ii?hmr»Ho|| 

154. Iti prajftapito*pi yato na prapadyute tatab sako krito bahyah | 
Tftto Bl^agrihe samakam kriye dve prarepayan, (2449) 
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155. Maninagenarbdho bhayopapatitah pratibodhita uktra i 
leohftmo gurumalam gatva tatab pratikr&ntah. (2450) ] 

Trans. 154-155. Although persuaded in this way, when 
(Arya Qanga) was not convinced, he was expefled from the 
Qaccha (Order of Monks). Then, while asserting ( his ) theory 
of two processes ( of feeling ) being simultaneous, in Rajagriha 
he was threatened by Maginaga, and brought to the right 
path by means of threat. Finally, he declared that " We wish 
to return to ( the school of ) our original preceptor and haying 
eturned ( to him ), at last he was re-initiated. 


End of the Discussion with the Fifth Nlhnava. 



Chapter VII 

II » 


Discussion with the Sixth Nihnava. 

?Tf w i. 

156. Paficasaya coyala taia Siddhim gayassa Virassal 
Purimantaranjiyae torasiya di^^hl uppanna (2451) 

to ftrfi: *ttot i 

156. Paftoa^atani oatu^catvarim^ata tadft Siddhim gatasya 
Virasya 1 

Puryamantarafijikayam trairalikadrstirutpauna. (2451)] 

Trans. 156. The theory of Traira^ikas (upholders of the- 
principle of three categories) was founded in the city of 
AntarafLjika, five hundred and forty-four years after the Tlr> 
fhankara ^ramatii Bhagavan Mahavira Swami had attained 
Niravapa. 2451. 

D. 0. Easy. 156 (2451) 

The stoiy of the production of the theory of Traira4ikas is 
narrated in detail as follows : — 
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TOftrft ftrR-fjfr TtfUfr ^ \ 

157. Purimantaranji Bhayagiha, Balasiri, Sirigutta Bohagutte ya I 
Parivayapo^^sale ghosaqa padisehana vie. (2452) 

L3^«^?TntPKT tinpiT nf!s^w I 

^T»TJrf^^r IK»^vs|RVHRII 

157. Puryantaraojikft BhQtagriham Bala^rib Sriguptu Hoha- 
gupta^oa I 

ParivrajakaPu((^ai&lo gho^Oapratisedhana vadah. (2452) ] 

Trans. 157. (There was) a city (named) Antaraftjika. 
Bhatagriha ( was a temple ). Bala^r! ( was the king ), Srigupta 
( was the Acirya ), and Rohagupta ( his pupil ). Discussion 
( took place ) with a parivrajaka ( a mendicant ascetic ) named 
Pa^t^ala ( as a result of ) taking up ( his ) challenge. 2452. 

TO ^ I to 

snrorf: ftw \ TOt ^ to I ^ 

TO fiF^sTO ITf^ aiRft^ I ar^ts^ g^TOTOTO^- 

ftnwTOnra: i ^rsr sragiWTOWT 

^ g<lTO TO# TO?^ I ^ ^ ^ 

** T^TOT^ <1^, 

4 i faw(^ TO^T^t, snRii. 

gF f WTOl4^ TO ^ TOTOi^ I 

^ JT^TO fnc^f w, aT^q n 

unwift'^ ^«rfW i g^nnW 

TORTOtroiT fifWN I TO#tS>TO( ^ 5% TOis- 

gSRn[, 

fft I TO ^ mfim «ni 
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D, C. Outside the city of Antarafijika there was a temple 
known as Bhiitagriha. There lived a preceptor named ^rl Gupta. 
^rl Gupta had a pupil named Rohagupta, who stayed in some 
other village from where he usually came to pay his homage to 
the preceptor every now and then. 

Once upon a time when Rohagupta was coming to the city of 
Antaranjika in order to pay his usual homage to the preceptor, 
he saw a parivrajaka (a wandering ascetic) with an iron belt tied 
aroimd his belly, and with a branch of the Jambs tree in his liand 
signifying thereby that his stomach was tilled to the brim with 
knowledge, and that there was no body in the whole of Jambed* 
vipa who could defeat him. This mendicant was known as Po^^- 
^ala in the city as his stomach was tide with an iron -belt. This 
Pot^aiala wandered throughout the city announcing his challenge 
with the l)eating of drum that ”A11 my opponents have friled. 
There is no body who can return my chaUenge. On hearing this, 
Rohagupta took up the challenge even without consulting his 
preceptor. When he narrated the whole incident to his preceptor 
afterwards, the preceptor said, “You have incurred a risk by doing 
so.” For, though defeated, Po^^a^ala will harass you with various 
magical spells. 157 (2452) 

Because, 

158. Vicchc ya sappo mesaga migi varahl ya kaga poyAl i 
Eyahim vijjahim so ya parivayago kusalo. (2453) 

158. Vri^iki sarpi mQ^ki mrigi varahl kaki potik! I 

Etabhirvidyabhih sa ca parivrftjakab ku^alah. (2453) ] 

Trans. 158. That paHvryaha ( mendicant ) has achieved 
the magical spell of scorpion, serpent, mouse, deer, boar, 
crow and parrot. 2453. 
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^ if^^ITTOT I 

^rfjTiRi I ^JT^rr^i U5sn ^ ^- 

^ q^ g^ i R n fl I ^ I ‘^qsniqt^f qtm^- 

^ I ^3 ^?n3, wf^q? f^f^: « qRmiqjt 

fqR5 ^ I tRT f^rq?[i?ff ^ 

^rtq^, qi^f^ q:%rT: ^ ^q%q?j!^?n ^qM IR^^^Il 

D. c. 

Acarya: — That parivrajaka ( mcinlicant ) is proficient in ma- 
gical spells of scorpions, serpents, mice, boars, crows and 
parrots. 

Rohagupta : — If it is so, is there, now, any way to defeat 
him, any how ? Since I have accepted the challenge, let things 
happen as they do. ” 

Acarya: — If you desire so, you shall have to achieve the 
various counteracting spells that would overpower the above- 
named tricks successfully. 158 (2453) 

The counter-acting si^lls arc — 

^ ^rqr# ^ ^qrif i 

159. Mori nauli birall vagghi sihi ya ulugi uvai [ 

Ea6 vijjfid ginha parivyayainahaQiS (2454) 

qm ftqn 

159. Mori nakuli bidali vylghri simhi coluki ulavaki I 
Eta vidya grihana parivrajakamathomb* (2454) ] 

Trans 159. Achieve the under-mentioned (counter-acting) 
spells that ( would ) vanquish the parivrajaka ( mendicant ) viz 
that of peacock, mangoose, cat, tiger, lion, owl and hawk. 
2454. 



VIds ] Kihnai^aTada : idS : 

I Woit g 

i gwnt I ^ s^, M> 3^ I <%” 

!555iw?pi^ I ^i^3[SCT«!i^RraT 

^ «;f^T g||T% ^gHJ I m 

1 ajfitfer?? w ^T?PI^ 
%nf^riWi5!Ttrpf^ ?rf^fRoin5%3^ 

qg«?niR5PT i ?Rr^>A 

5(nrgiit i ^ ^ ^ ^Rii^ ? I 

f^Rwj 3r I 5f ^arisftqi^f^ 51%5r 

qgt f^Ri^j I ^ ^1 

I 33r #n 5R^r3^m^t, tot^-^ri^:, ^- 

?iRg g^Srf^g^^j i ^ #n-s^ -^^^^m^4t Tmu 

^ \ ?rats^ fit if^- 

itfg#3T?jT4 if^«Ri^ i^, 3^ 

\ if^%5 ^ w^ \ 

?gf^grai4 ^ipsig I ^ g#if«gmTg;, 

ggsT I gf ggi fti^g ?[itOT ngf^Rgi ^ 

gi^ git ^ ggmil 

ggj ggigfiRT, g4t, gggraftg ^ f^Rwuit, gim^ Owifitgj 
qftgnr^: irv«<vii 

D. C The spells of scorpions, serpents, mice deer, boars, cro> 
WS, and parrots are respectively nullified by those of pea-cocks, 
hiangeese, oats, tigers, lions, owls, and hawks. You should pick up 
aU those spells properly if you want to defeat the parirrljaka. 
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Thus adrised by the preceptor, Bohagupta studied aJl the 
methods. la addition to that, he was idso supplied with a 
Hajoharan&X: consecrated with a spell by his preceptor with 
instructions that he should wave it over his own head for the 
preventicHi of any other trouble created by parivt^jaka. 

Bohagupta, then, went to the Boyal Assembly, and said 
** What does this poor mendicant know ? Let him open any topic 
he likes, I wUl refute it. The shrewd parivrkjaka knew that 
Bohagupta was very clever, and so, he thought of opening the 
tropic with the acceptance of Bohagupta’s own principles, so that, 
Bohagupta would not be able to refute the same. 

He, then, opened the topic with this remark Like the two 
categories of good an<l evil, there are only two categories of (1) 
Jivas or animate beings and (2)A-jiva8 or in-animate ones in this 
world. This theory is acceptable t«) the Jainas, but for the sake of 
defeating the mendicant, Bohagupta refuted it by saying that all 
the objects in the T^niverse, could be divided into three cate- 
gories :-Jlva, A«>jiva and No -jiva. Hellish denizens, tiryancas 
manusyas etc come under the category of Jiva. Atoms, and gha^, 
pa^ etc are Ajivas and the dissected limbs such as a tail etc. 
of animals like house- lizard etc would come under the category of 
Xo- jiva. He argued tihat, like the three categories of best, med- 
ium, and the lowest, found in this wwld, there were three cate- 
gories, of Jivas. A-Jivas, and No-jivas in the Universe, 

The parwrjaha was defeated by such an unexpected argu- 
ment. So, being naturally enraged at Bohigupta, the parivn^aka, 
let loose his scorpions upon him. Bohagupta removed them with 
the help of his pea-oocks. In this way, the mendicant tried to 
defy Bohagiqpta by means of serpent, mice, deer, boars, crows 
and parrots, while Bohagupta over-powered all of them by meai^ 
of mangeese, oats, tigers, lions, owls, and hawks respeotividy, 

■ — — — — a 

* Bc^harana a sacred laroom of wool-threads always carried 
by Jaina Honks and Nuns he the purpose of cleaning beds, seats, 
etq. without inflicting any injury to vermin and msedv which 
may happen to be there. 



Kihnavarl(la 




Slnallj the parivrl^ka released a she-ass to kill Bohagupta. 
But, (»i seeing the Bhe>ass coming towards him, Bohagupta 
waved the Rajoharatia ( which his preceptor had given him ) 
over his own head, and beat the she-ass with it, as a result of 
which, the she-ass ran away from him after passing urine and 
foeces etc. upon the parivr&Jaka. 

The parivrajaka, who was thus vanquished in all ways, was 
then, driven away from the city with great humiliation. 159 (2454) 

Now, the author proceeds to narrate the next incident in 
this connection — 




?rrT i 







^ *P7 ft Wg STPT 5t I 

fr *«rinimrnt fti^rafti^ i 


160. Jeega Po^asalam ohalaO bhagai gurumalamagantum | 
Vayammi ma& vijid supaha jahasau sahamajjhe. (2455) 

161. Bisidugagahiyapakkho taiyam no-jivarasimadaya | 
GihakolikaipuoohaccheddaharanaS’bhihie. (2456) 

162. Bhagai gurO su^hu kay am kim puga jeega klsa nabhihiyam | 
Ayamavasiddhanto pe tai6 nojivarasi tti. (2457) 

103^ Svam gae vi gantum parisamajjhammi bhagasu nayam ge | 
Siddhanto kintu inae buddlum paribheya sosamitf. (2438) 
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164. Bahuso sa bhaQQamaQo guruna padibha^ai kimavasiddhanto | 
Jai nama jtva-deso no-jiva liajja ko doso ? (2459) 

sTbft3Rfftr*rr?nT i 

^!TPBrf^rT13[l 

sTWTftrsCRTt 

^ ^sfk wn ?ns^ ^r: I 

fkr^P^i wr 51^ ^ ^f^rr: 

^ -jfnnmrsft xrf^^fnn^ fWrftr^^j i 
^ 5TnT ?iW: t 

160. Jitva Po^ta^alam Saduluko bhagati gurumelamagatah I 
Vade maya vijitah ^ru^uta yatha sa sabhamadhye. (2455) 

161. Ba^idvikagrihltapak^tritiyam nojivara^iinadaya | 
GrihakolikadipuccaochudodaharaQato’bhihite. (2456) 

162. Bhaqati guruh sus^hu kritam kim punarjitva kasmad na- 
bhihitam I 

Ayamapasiddhanto nastritiyo nojivara^iriti. (2457) 

163. Evam gate’pi gatva parisanmadhyc bhana na’yam nah | 
Siddh&ntah kintu luayabuddhim paribhuya sa ^amita^. (2458)] 

164. Bahu^ah sa bhanyamaao guruna pratibha^ati kimapasindhan^ I 
Yadi nama jlvade^ no-jivo bhavet kirn do^h. (2459) ] 

Trans. 160-161-162-163.164 Having defeated Pa^n^ala, Sadu 
hka approached the preceptor, and said ( Please ) hear how 
he is defeated by me in discussion in the Royal Assembly. 
(His) theory of two categories was refuted by me, resotting 
to a third category of no-Jiva with an illustration of the die- 
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seated tail of a house-lizard. ” '* You have done a good deed 
by defeating him ” said the preceptor, (but), then, why did you 
not declare that this principle of the third category (of) no-jlva 
was not acceptibie to us? Even now, you may go to the 
Royal Assembly, and declare that, “That is not our principle, 
but (that was resorted to by me only temporarily) in order 
to defy his talents, and bring down (his pride).” When per- 
suaded by the prece'ptor in many such wavs, Rohagupta said 
“How (can you call it) a bad principle? What harm is there 
if we take a particular part of a living being to be No-jiva 
or slightly animate? (2455-2459). 

I ^ 1 

I 1!^ ^ 

^s^RR^raT?95nif5^t^ 1 *I^sn^dTfPin *Rr 

?r3r m RfcRi^ *‘mA ti 

^ ^rfiRr tow AtAi ^ 

I um wmRi ^ *ifir«rnfir 

!Rf?R^-3fr^ ? to^Rq%i3[i5=rr: ? I f| ^#r- 

^ it ^ (tm ‘ 

^ ?i5r ’uratii 

R»^MRRH^IRV^'9|R»H<;|RWII 

1), G. Having defeated the parivrljaka known as Po^^a^lla, 
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in discussion in the Royal Assembly, Rohagupta,who was also 
Icnown as ^‘Sadurilka, came to the preceptor and requested him to 
hear the whole incident of his success. *'His theory of two oate> 
gories’ he said” was refuted by me by advancing a third category 
of no-jlva supported by the example of a house lizard with its 
tail dissected.” 

Acarya :-You have done a good deed .by defeating him But 
while leaving the assdmbly at the end, why did you not dedare 
that the theory of the third cacegory of No jlva is not acceptable 
to us ? Even, now, you may go to the assembly and declare that 
this is not our theory but it was advanced hy us only for the 
sake of bringing down the pride of Po^ta^ala. 

Rohagupta: — ^Revered sir, how can we take as an unacceptable 
theory ? What difficulty does it give rise to? For, if a dissected 
part like the tail of an animal like house-lizard were apprehended 
as no-jiva or slightly animate. 1 do not see any harm in holding 
the theory of three categories. 160-164 (2455-2459) 

Rohagupta, now tries to justify his theory in this way:-> 

165. Jam desanisehaparo nosaddo jivadavvadeso ya I 

QihakSilaipuocham vilakkhanam teqa no-jivo. (2460) 

165. Yad de^ani^dhaparo no^abdo jlvadravyade^a^ I 

Grihakolikadipuccham vilak^^am tena no-jivab. (2460)} 

Trans. 165. As the terqi ‘no’ suggests the removal of a 
portion and that (too) a portion of the animate body, the 
tail of a house-lizard etc. being separated ( from the animate 

* Sa^ulaka- A believer in six substances with TTltika aa 
gotra, ie Rohagupta, who belonged to Ut&ka gotro. 
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body of house-Hzard etc. ) should be taken as no-jiva (slightly 
animate) 2460. 


5 ^ g \ 

^fi-S5ft%wr: ?wft ^ ^- 

sqq^l aft?W?<>T?^ I SfT^^nlk 

D. C. Since ‘no’^ signifies dissection of a particular portion and 
not of the whole body, negation of the whole jl?a is not implied 
thereby. Such dissected pcfftions being different from Jiva (animate 
body) as well as from a~jiva (inanimate body), should be taken 
as nO'-jlva. Since a tail dissected from the body of a house-lizard 
and a hand dissected from the body of a man, are only the por- 
tions of the respective jWas, they cannot be taken as jlvas. They 
cannot bo taken even under the category of a-jlvas, because they 
move even after they are cut off from the animate bodies. 


Thus, being different from jlva and a-j\va, they are known 
as no-jiva. or slightly animate bodies by the method of elimina- 
tion, 165 (2460) 

It has also been sanctioned by the Holy Writ viz:- 

^ ft 'sr Prf ^ i 

^iftgs'^lisft ft S’*! ft®w 

166. Dhamm&idasavihadesatt ya deso vi jam pihum vatthum I 
ApihubbhOd kim puQa oohinnam gihakoliyapuooham ? (2461) 

^ ^ ft I 

^ ?f«rt ^ ^ 
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167. loohai jivapaesam no-jivara jam ca samabhirfldHo vi I 

Te^a tthi tad samae ghada- deso no-ghado juha va. (2462) 

166. Dharmadida^avidhade^atasca de^o’pi yat prithag vastu i 
A-prithagbliritah kim punaschinnam griliakolikapuccham ? 

(2461) 

167. Icohati jiraprade^am no-jivam yaoca samabhirudlio’pi I 
Tenasti sakah aamayo ghata-deso no-ghato yatha va. (2462) ] 

Trans. 166-167. By the commandment of the ten varieties 
of the category of Dharmfistikaya and others, when even a 
portion (actually) combined ( with the body ), is (taken as) a 
separate entity, what to talk of the tail of a house-lizard 
that has already been cut off ( from the body ) ? The sama-> 
bhindha view-point also admits jwapradeia or a part of jiva 
as no-jlva. So, just as a portion of ghaia is no-gha%a, a 
part of jiva should be taken as no-jiva, as a (matter of) 
principle. (2461-2462) 

!r?«T«^5^ ^nr: i ^ 

1. For, * no ' means slight or little, and hence it does not 
signify the negation of the whole body, but only a portion of 
the whole. 
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i 31^1 

31^ ^Katm ^ I ariflr^ ’^Nit q®iii^, ^ 

TOT^fftwr^ 1 3n^ sr^f r n ifit- 

wi^Rro^T^fT ^qqwRTOq f^, strirt- 

% m!m^^ ” I gW 

OTf^inu^tf, sTfw q^r^?qi5qq%{ i ^ vrqffta^qnftqf 

trir %3i?%jf 

q?5^%%Rr 1 3if^ % ^qf^s^^s- 

#®fir, ^ W{^ ^ 

^ 5nii«>rs:m?^*S5 ^qjwi'q 

^r^5r4 ^ «^4 ^«>nff- 

^ qql ^ ^ i 

^iftq ^qj:, q«n i ?RqR[f^ ^^q^3joi^#r- 

^qT-ssqqf^3[tqi^qiqr-s3ftqTf^q^fqft% iRvq?-qtf^qu 


D. C. It has been laid down iu Siddhantas that — 


** A~jivi duviha pa^^atta, taip jaha-/?uw a-jlv& ya, a-ravi 
a-jivaya. Ravia-jiva cauvviha patjgatta, tani jaha-Khanda, desa, 
paesa, paramftiju poggala. A-ravi a-ji?a dasaviha paq^atta, tarn 
jaha 1. Dhammatthikae, 2. dliammatthikayassa deso, 3. dhamma- 
tthikayassa paese, 4. a-dhammatthi-kaye, 5. a-dhammatthik&yassa 
de^e, 6. a-dhammatthikayassa paese, 7. agasatthikae, 8. agasatthi- 
kayassa dese, 9. agasatthikayassa paese and 10. addhasamae. ” 


[ The a-jivas or inanimate objects are divided into two types : 
Oorpoteal (rdpi) arid in-oorporeal (a-rapi). The corporeal a-jivas 
are of four types : — 1. Elements (Skandha) 2. their pai^ts-deias 
8. their prado^as (bodies) and 4. their atoms (Paramanu pudgalas). 


The in-oorporeal a-jIvas ( a-ropi a-jivas ) are of types 
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viz 1. '’^Dharm&stikaya, 2. Dharmistikaya de^a (part ofDharmI 
stikaya), 3. Dharma<3tikaya prade^a (Body of Dharm&stikaya) 4. 
A-dharmasti kaya, 5. A-dharmastikaya de^a (part of A-Klharma* 
sti kaya), 6. A-dharmasti kaya prade^a (body of a-dharmasti 
kaya), 7. Akaiastikaya (pre<licament of space), 8. Aka^asti kaya 
de^ (part of Ak&^asti kaya), 9. Aka^asti kaya prade^a (body of 
Aka^asti kaya, 10. Addha samaya (kala) the predicament of time.] 

While describing the ten varieties of Dharmastikaya etc. 
mentioned above, although the deias or various portions of each 
one of them, arc one with them, they are necessarily taken as 
completely different entities. So, there is all the more reason for 
taking parts like tail etc. of house-lizard etc, that have already 
been cut off from the main bodies of j!vas as separate entities, 
which being naturally different from jivas, as well as a-jwaSt may 
again be taken under the category of no~jivas. 

According to Samabhirfldha naya® a part of the whole jiva 
is taken as no-jlva. Thus, the category of no~jlva is not only 
my conception, but it is laid down by the religious principles, as 
welL It has also been said in Anuyogadvara Sfitra **Sainabhiro- 
dho saddanayam bhapai jai kammadharaena bha^asi to evam 
bhaijahi.-Jive ya se paese, ya se sa-paese no-jive.” 

* Dharmastikaya. There is no English equivalent for the 
Jaina terms -Dharmastiklya and A-dharmftstikaya. Dharmastikaya 
may be rendered as the cosmic principle which upholds (or sim* 
ply conditions), the order of simultaneous ( or consentaneous ) 
movements in the world answering somewhat to Loibneitz’s Pre- 
established harmony. Dharmastikaya is not simply the accom- 
panying cause of movements -it is something more-it is the cause 
(or condition) of the system of movements-the &ot of an order 
in movements of Jiva and Pudgala. (-Dr. Seal) A-dharmastikaya 
is the reverse of Dharmastikaya. 

2. For detailed explanation of SamabhirQ^ha naya. See 
Chapter I, 
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[ The satnabfur^Aha naya explains the etymological interpre- 
tation. So, if you interprete it according to the Karmadharaya 
compound, dissolve it as follows: -Jiva^ca sa prade^a^ca tasya 
svaprade^o no-jivah-a part of the animate bo<ly is no-jiva or 
slightly ‘animate. ] 

Thus one portion of j\va is called no-jiva, just as one part of 
gha^a is no -ghuta. So, there is a third category of no-jiva like 
j!va and a-jiva' supported by the commandments of agamas. 

The Acarya replies to all these arguments in this way 

168. Jai te suyani paminam to rasi tesii tesu suttesu | 

Dt) jivft’jivaijam na sue nojivarasi tti. (2463) 

^ ?T?ft ^ ^ I 

168. Yadi te ^riitam prama^am tato rail tesii tesu setresu | 

Do jiva’jivanam na ^rute no-jivara4iriti. (2463) ] 

Trans. 168. If the Holy Writ is authentic (according) to 
you, then (only) two categories-of jivas and a-jivas-are laid 
down by the various commandments in the Siddhantas, (but) 
not the category of no-jivas. 2463. 

^ 51 ^ ^ m ^ ^ 

WVT i 3n[T-^I I TO, 

ntwl wmtf 

^ aiaNr ? iNK* 

^ n 
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I if ^ f^«i: €ts«Tf^, f^f- 

t?mi^Shr f^«W5?TO5!RT^ iRtf 

B. c. 

w > 

Acarya : — Since you quot expressions like dhtimmal dasa 
vihai etc., you scorn to l)e a follower of the Holy Writ. If you 
really believe in the authenticity of its siitras, you shoidd note 
that they are in favour of the two categories of jivas and a-ji- 
vas only. 

It is said in Sthanafiga Sutra® that “ Duve rasi pannutta 
tain jahfi-Jiva ceva, A-jiva ceva.” 

[Only two categories are fciught; tin* category of .Tivas and 
that of A-jivas. ] 

It has also Ixieu mentioned in the Antiyogtvlvara Sutra 
“ Kaiviha ijam bhante I davva pa^natta ? | Goyaina 1 duviha panrji- 
tttta, tarn jaha- Jiva-davva ya, A-jiva davva ya. ” 

[ Of how many types are the elements, O Lord I known ? 
O Gautama I They are of two types-Jivas and A-jivas. ] 

It is also said in the Uttaradhyayana Sutra* that “Jiva ceva 
A-jiva ya esa loe viyahie.” 

[ They (i. e. objects of the Universe) are known as Jivas 
and A-jivas in this world. ] 

We can quote similar instances from otlier Setras, but there 
is no reference of the third category of no-jivas in any part of 
the Holy Writ. So, if you try to establish its existence, you 
defy the authority of the Siddhantas. 

The dc^as of dharmastikaya etc. mentioned before, are not 
different from the bodies of those elements actually. They arc 
mefely imagined as different entities for the sake of argument. 

3. Vide SthanaAga Setra, Adhyayana 2. Udde^a 4. Stitra 95. 

81. (Agamodaya Samiti edition.) 

4. Vide UttarSdhyayana Sfltra, Adhyayana 33 (JivS-jlva 

) Qithi 2 . . . 
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Vida] 

Similarly, tail cto. are also one with the bodies of animals 
like house-lizard etc. on account of their intimate connection 
with each other. 168 (2463) 

An<l’ hence, they are taken under the category of jiva and 
not of no-jira ( as you say ), in the following way, 

169. Gihakoliyaipucohe chinnaTuuii ta lantarahisambaiidho I 
Sutte’bhihia suhumauiuttattatjaft tadaggahanam. (2464) 

169. Grihakolikadipucohe chinne tsidantaralasambandhah I 

Setre’bliihitah suksma’mortatvatastadagrahanam. (2464)] 

Trans. 169. With regard to the tall of house-lizard etc. 
being cut off, the rule lays down their internal connection; 
(But) that is not apprehended on account of its being subtle 
and formless. 2464. 

«iT pt ^T, if, 

m % 3 ra^i ^ ^ 5;^ ? i | 5 ?it 5:11 1 5^% 

^ I ^ iriH ?n, WT, sn, ^ «rT, 

?it, 31^^^ ^ 

fiRW m smftWn 

^ mi 11^4 ? 1 
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^ sf^jf^TOT iRV^vii 

D. C. Even when parts like tail etc. of animals like house- 
lizard etc. have been (lissecte<l by means of instruments like knife 
etc., the Setra, undoubtedly provides for the internal connection 
of atoms of jivas in the intermediary region between body and 
its parts. 

The Bhagavati Sutra speaks of the same principle: — 

Aha bhante 1 kumma kummavaliya, goha goh&raliya, gone 
gonavaliya, manusc manusfivaliya, mahise mahisavaliya, bhsini 
^-am duha va, tihft va, asamkhejjaha va, chinnaijam je antara te 
vi gam tehini jivapaesehim phuda (Hanta phuda) Purise gam 
bhante 1 antare hatthega va, paena va, anguliya va, ka^hega vi, 
kilincega va, amusamage va, sammusaniane va, alihamage va, 
vilihamage va, angayarega va tikkhenam satthajaegam achinda- 
mage va, vichinlamage va, aganikaegam samoluhamage tosim 
jivapaesagam kimei abaham vi-baham va uppabi viocheyam 
va kar^i 1 ( No igattho samatthe ) No khalu tattha sattham 
saiTikamai. ” 

[ An d, O LiOr*! 1 are the tortoise, lizard, bullock, man, and buffalo 
respectively (taken as ) their parts also ? Are they divided into 
two, three or innumerable particles of jiva, so that, they are ex- 
hibited as the particles of jiva, even in their intermediary regions ? 
Or, can a person commit any harm or obstruction or complete 
destruction by means of rubbing, erasing, licking, sucking, or even 
destroying it with a sharp weapon, or by means of his hand, foot, 
wrist etc ? 

“No, that is not the right implication. A weapon does not 
go beyond that. ” ]® 

5. H ’TW* I 

ar ^ ST tiror * ii 

— (xf^ nmw gf^ a f) 



]^UuiamJ4A 




Thus, the Sotra lays down the principle of tiie internal 
reloitian between the y|i«i and its pradeias in the intertpedi^y 
regions between soul and body. 

But since Earma^a body is incorporeal, the atoms of Ji^ra 
are not apprehended in spite of their being present in the inter- 
mediary regions 

These are not apprehended even from movements etc. as in 
the case of body, tail etc. 169 (2464) 

Because, 

170. Gajjha uiuttigayaO nagase jaha paivarassiS I 

Taha jIvalakkhaQaim dehc na tadantarftlauuni. (2465) 

[frwn ^ i 

170. Grahya martigata naka^e yatha pradipara^mayah I 
Tatha jivalak^^ani dehe na tadantarale. (2465) ] 

Trans. 170. Just as rays of a lamp (become) apprehen- 
sible ( only when ) accompanied by a concrete object, and 
not (when spread) In sky, so also, the characteristics 45f a 
living being, (become apprehensible) (only) in body, and not 
in (its) intermediary space. 2465. 

mi w ^ ^ 

p. 0. The rays of iight proceeding from a Jbmp ace peerpai- 
ye4 OPiy when they oome ^ opntaet with a oonerete object like 
grorngud, a wall, verandah, or darkness, but not when spread 4a sky. 
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Similarly, rarious charaotcristics of a living being such as its 
speech, breathing in, breathing out, running, galloping, vibrating 
movements etc. arc recognized only on body and not in its inter* 
mediary space. 170 (2465) 

171. Deharahiyam na gi^hai niratisad natisuhumadeham va| 
Na ya sc hoi vibaha jivassa bhavantarftle vva. (2466) 

L*fTTf?T ^ twn^nn i 

^ ^ ffPT 'mfk fiPTRT 


171. Deharahitam na grihnati niratisayo natiseksmadohaniiva | 

Na ca tasya bhavati vibadha jivasya bhavantarala iva. 

(2466) ] 


Trans. 171. Just as the soul is not able to apprehend 
a body having an extremely minute form, so also, a person 
who does not possess superhuman powers, is not able to 
perceive ( a soul ) without body That soul is not damaged 
( in any way ) as in ( the case of its state ) intermediary 
between (two) lives. 2466. 


^!ilw I ^WT, 3lRraSF*n w ^ 5IH(dtis-TO wpiRR- 

4lrPRwi wfiri ^ ^ 

fMS *Rif^ 



D. C A jiva is not perceptible, if it is not accompanied by 
body. So, a person who has not attained an excellenoe like Ab* 

solute Knowledge, is not able to perceive the soul unaccompanied 
by body. 



Vada] Kihnavavada : 179 : 

Oa the other hand, the soul is, also, not able to apprehend 
an object which is suksMO or extremely minute in form. 

Like the atoms of jlva in the Karma^a state, Jiva itself is 
not affected by spear, sword etc. or by fire, water etc. on the 
strength of the Sutras mentioned before.® 

Bohagupta : — Just as a separate piece of ghata Ihllen in the 
street, is known as no-gha\)(i (or a part of gha^a), why should 
tails etc of jivas like ho\ise-lizard etc. be not taken as /za-yii'OS 
(parts of Jiva) when they have already been cut off Itom the 
respective main body 1 

Acarya: — ^No. It is not proper to do so, 171 (2466) 

For, 

172. Davvamuttattakayabh&vadavikaradarisaQaS yai 

AviQ&sakaranahi ya nabhaso vva ua kha^daso naso. (2467) 

172. Dravyamortatvldakrltabhavadavik&radar^anacca | 

Avina^akaraQacca nabhasa ira na khaQdaio na^a^ (2467) ] 


Trans. 172. Since the matter (of which jiva is formed) 
is abstract, and since it is immutable, indestructible, and spon- 
taneous, like sky, it could not be destroyed by part. (2467) 


^ ^ ardbcwRSfw 1 


6. Vide verse 2464. Again, 




D: O. Like skjTi it is not possible to destroy soul, by nleans 
of dividing it, hkto various parts. Because, |!va is made of vfy 
struct matter, and it is immutable, indestructible, and spontaneous, 
like sky. 172 (2467) 

And if the theory of destruction by parts were aceopfed- 

tr Tf Uit«nnmr^ i 

17^. NSso ya savvanftso jivassa niso ya Jinamayac0fi6 1 
Tatto ya aQimukkho dikkhavephalladosa ya. (2468) 

[ 5n§r ^ ?rr^Rsa' firswfTr^^Tti 

173. Na^ ca sarvana^o jivasya na4a^ Jinamatatyagah | 
Tata^anirmokso dlksavaiphalyadotaioa. (2468) ] 

Trans. 173. And in case of accepting this sort of destru- 
ction, there would also be entire destruction of jiva, (result- 
ing in) the rejection of Jlha mata (the Siddhanfas of fhe 
Tirthahkaras). Then, there would be nothing like Pinal Bnthn- 
cipation and faults such as the futility of the observance of 
Pik§a (asceticism) etc. (would arise) 2468. 

^ wm 

W ^ ftfti 

I 4 1 fSniia wift) 1 1 ! 

^ * Wift. anfeW’ I aie ewi antfs*]! 

iW* wi' ww^ I w w ^ i 
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irtwf fttuvA 4hnrt ^Fnn#> ^ 

8 »ng» wi ^ attwr wjiro ^irai^ y < Ri OT<n r 

tro, ^ 4WVm WWt •fWJ I winwKRtim J^lWW 

ft ^ 5T 5 3ft W, gf ^H ^jr% R[ ^wipp- 

5»raf«l??nftft \Wi%<:\\ 

D. O. 

* Aoarya: — If a jiva were taken to hove been damage^l by 
tlie blows of weapons cto. it would gradually meet with complete 
destruction. For, that which is partially destroyed, is naturally 
susceplablo to coiUplcte destruction, as in the case of gha^. So, 
if you take jIva to be susceptible to partial destruction, it would 
naturally become susceptible to complete destruction also. 

But looking to the Jaina Scriptures, this is entirely improper. 
Aoeordif^ to them, neither cmuplete destruction nor ocMupteto 
production of an existent being, is achieved. 

It is said, '*Jlva 9am bhantet kim va^hanti hayanli ava* 
t^hiya? etc. 

[ O Lord ! arc the jivas susceptibe to increase or destruction ? 
Or, do they, remain what they are I O Gautama I they neither 
increase, nor perish, but they remain what they are. ** ] 

^hus, by aODcpting the view of complete destruction of /ivo, 
you will chiefly violate the principle of the Jiilas (Tlrthfllikflras}. 

SeOondly, in that case, there would be nothing lik^ Mok^a. 
Fbr, in absenee of Jiva, who would attain Moksa ? And, when 
Mfok^ dot^ not exist, nobody would s6e any sen^ in obdei^ing 
dlk^ and such other religious rites. 

Thirdly, with the destruction of aU jivas one by one, the 
wli6l6 world will be deiserted. 

SV>arthliy, in case of all pervading negation, since all tirt 
fliifKoies, gond 0# eril, will perish without yielding Auit, iHie fkult 
of kf&tHiwa'' will wise. 
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Thus, it is utterly improper to believe in entire destruction 
of Jiva. 

Kohagupta: — ^Parts such as tail etc. of animals like house- 
lizard etc., that have already been separated from their bodies, 
are apprehended as perished directly. Then, why do you refuse 
to take such parts as no-jvas ? 

Acarya — Such parts do not actually holing to Jiva, but 
they belong to the gross body which invests the soul. 

Since Jiva is a-m^rta, it is not possible to divide it into 
parts. 173 (2468) 

Again, Rohagupta raises a question and the Acarya replies — 

^ ?5r rft I 

174, Aha khandho iva sanghaya-bheyadhamma sa to vi savvesim | 
Avaropparasankarad suhaigunasankaro patto. (2469) 

174. Atha skandha iva sanghata-bhcda<Iharma sa tato’pi sar- 
vesam i 

Parasparasankaratah sukhMigugasankarah praptah. (2469)] 

Trans. 174. And, if that is (taken as) susceptible to asso- 
ciation and dissociation, like a concrete object, then also, on 
account of their inter-combination (with each other), all obje- 
cts will attain inter-combination of the properties like happi- 
ness etc. 2469. 

7. Apprehension of an object as destroyed, in spite of its 
being existent. 




Nibnavava^ 
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V«da] 

TOfir, ^ #r^^TFT»T^f- 
#t ^ 3 ^ ^ ^ ifir \ 3Rrj 

JTi^sf^ #qra^f^ ^ q^^pnOcm^j i 

arsr ^ ?T5^flr ^ 

wPSrt s^fi^joRhRj m* 1 

^ xr^nrf^, ?Rfr, 

iRv^^n 

D. c. 

Koha<;upta : — Since Jiva appears as a Ixxly of parts like a 
ctmcretc object, there would be no harm if we take it as susce- 
ptible to association and dissociation. Just as a part of one 
pudgala-skandha is united with another, and sometimes disso- 
ciates itself from it, so also, some portion of a jiva combines 
itself wiih another jiva, while some other portion m.ay dissociate 
itself from the jiva. Thus, since jiva is susceptible to asS(x:iation 
and dissociation, it will always be in contact with some portion 
or the other, even when some of its portions have already Ijoen 
dissociated from it. Thus, jiva will never perish entirely. 

Acarya: — ^In that case, jivas of the whole Universe, will 
attain inter -combination of properties like suklia etc., on accoimt 
of their own inter-combination with each other. For, when a 
certain portion of one jiva, accompanied by good or evil action, 
is combined with some other jiva, its own properties of happi- 
ness or misery, etc., would be attached to another jiva, whose 
properties, in turn, would be attached to the first jiva. 

In this way, all jivas will undergo inter-oombination of pro- 
perties like sukha etc. resulting in the destruction of an action 
that has already been performed and attainment of another that 
was never performed. In order to stop such confusions, we should 
not take jiva to be susceptible to association and dissociation also. 
174. (2469) 



*•134: Qa^Ps [The fusth 

Here there is another difficulty also ;— 

fir nriirjiibft^ A ^ i 

lAffjfivT ii9%wr 5flisffiif 5rft«r ^ 

175. Aha aviiuukko vi tii5 no-jivo to paippaesam to I 
Jivammi asamkhejja no-jiva iiatthi jiro te. (2470) 

[«r«irfirf^sfir irfirsi^^T ^ I 

trrfer ^N?^u?'smrvn9o|| 


175. Athavimukto’pi sako no'jivastatah pratipradc^am tel 
Jive’sainkhyeya no-jiva nasti jivaste. (2470) ] 


Trens. 175. A.nd if Jiva is taken as no~j\va, in spite of 
its being unseparated (from its parts), then they, (no-jivas) 
aiwuM pervade every small atom, there would be innumerable 
j^-jivas in a jiva, and (ultimately) there would be nothing 
Uke jiva. 3470. 




D. a 

{tohagupta: — In order to prevent the difficulties mentioned 
be^wre, you may not take jiva as different feom its small regions. 
But, jusdi as a arnaii part of Dham&stik&ya, which is not actu- 
ally different firom dbaKmdisiiktya, issmd to 
j( a sbght predicament of dharmastik&ya ), what harm is there in 
taking a small region of jiva associated with jiva itself, as no- 
jiva (or sligh^y animate) 3 

Anirya ha that case, every raaall partude of the /fKft^beug 
^noftui^ed by » number ei .na^jutas, tiiere would ibe -ideint^ up- 
/Ivos in one single jiva. And as the entire soul will Ibe ifwrvPdnd 
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: t8S: 


ooiapletely by tuh-jlv&s, there wouU be nothing like jhra «t tfae 
end. 175 <2470) 

Pointing out the possibility of one more diflSculty, the auth- 
-<ir states*- 

fir sitgrifty ftr \ 

^v^thiT % fiiftr fiftr ftr ? 

176. Evamajiva vi paippaesabhbena no-ajiva tti| 

Natthi a-jiva kbi kayarc tc tinni raai tti? (2471) 

«rPr sftanlfhif \ 

^ TTOT 

176. Evamajiva api pratipradc^bhbduna no-ajivft iti | 

Na santyajivah kbcit katarc to trayo ra^yaiti? (2471)] 

Trans. 176. Similarly, a-jivas (or ui-'anlmate beings) will 
also become no-ajivas or slightly inanimate ) by virtue of 
( there being ) distinction of every single particle. There would 
be nothing like a-Jiva ( or inanimate beings ) left ( in lhat 
case ). ( And hence ), how would three categories be possible 
according to you? 2471. 

a^fsgft^rrt ^ 

I 

t i(fir I ^ 

B. C. The same will be the case with a-Jlvas or the inani* 
mate ol^cts. A-jIvas such as dharmastikaya etc., objects with 
aggregati<m of two atoms and etc., would be kaown as 

(or slightly uuuumttte ol]^ots) by virtue of iSnir being 
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one or the other portions of d-j\vas. Further,* oven atoms that 
are actual portions of an a-jiva object, would be known as no- 
ajiras. Thus, in the whole of an a-j\va or inanimate object, /lo- 
ajlvatva will be found in every atom, and there would be nothing 
like ar-jivatva left at the end. 

Consequently, the theory of three cab'gories (viz Jiva, A** 
jiva and No-jiva) advanced by you in the Royal Assembly, will 
be refuted. For, according to this view of yours, there would be 
two categories only:-viz No-jivas and No-a-jivas which proves 
to be self- contradictory. 

So, all these difficulties drive us to the conclusion that jiva 
never perishes entirely, and that there can never exist a category 
of no^jiva in addition to those of Jiva and A-Jiva. 176 (:2471) 

However, no-jiva cannot bo said to exist. Because, 

gfHr ^ airsf^T, ^ ii?vs<jirvv9^H 

177 . Chinno va hou jivo kaha so tallakkhano vi no-jivo ? | 
Aha evamajivassa vi <lcso to no-a-jivo tti, (2472) 

178. Evani pi rasao te na tinni cattari sampasajjanti I 
Jiva taha a-jiva, no-jiva no-a-jiva ya. (2473) 

[fewt ^ TO ^ I 

177. Chinno va bhavatu jivah katham sa tallak^Qo’pi no-jivah| 
Athaivamajivasyapi dc^stato no-a-jiva iti. (2472) 

178. Evamapi ra^ayaste na traya^catvarab samprasajanti I , r' 

Jivastatha’jiva no-jivfi no-a-jiva^a. (2478)] ./’v 



Vs^a ] * 4 ifihnavavada : 18^ ; 


'Trans. 177-178. Or, let jiva be (taken as) dissected. How 
could that be (called) no-jiva in spite of its being characte- 
rized by it? And. if (it is) so, then, a portion of a-|iva will 
also become no-a-jiva. (But) even in that case, there would 
not be tliree categories (as proposed) by you. (There would 
be ) four categories viz : 1. Jivas ( animate beings ) 2. A-jivas 
(in- animate beings) 3. No-jivas (slightly animate) and 4. No- 
a-jivas (slightly inanimate). 2472-2473. , 


^ TO TORft 

km ^ wkk ? I 

m TO^ kn I aif 3^# 

m 53ri 

^?TOtr I 31^ TOdft 

I .ar^ iw f^lTO- 

^ I I ft: % 

TOT 5r^T ^ 5tRrq TO5% ^ m 

TOIT-^:, TOs^:, ^tafkr:, |RV>9R-=IV'S^H 


D. c. 

> Acftrya: — ^House-lizards etc. come muter the category of 

jivas by virtue of their movements etc. in spite of their move- 
ments etc. in spite of their tail etc., being dissected. The parts 
like tail etc., tliat are cut off frcjm the body, should also be known 
as jivas by virtue of their movement etc. It is absurd to know 
them as no-jivas. 


Hohagupta: — ^Parts like tail etc., shoukl definitely be called 
no^Jivas in spite of their having characteristics of jivas. 

Acarya: — Iti that case, a portion of an a-jiva object like 
gha^ would be known as a-jiva. 
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Thus, according to this theory of yours, there would be four 
categuries>yiz Jiva, A<<jlva, No-jiva and No-ajiva-in stead of 
th^tee mentioned by you in the Royal Assembly. 177-178 (2472- 
2473). 

Also, 

3rf ^ ftr \ 

pfnft ft g nf ftt ftw sr ft ft 

179. Aha te ajfvadeso ajivasima^najli-lingo tti | 

BhiniK) vi a-jiro ooiya na jiradeso vi kim jivo 1 (2474) 

^ ^ iM^sft ft ? ||?V9MR«V9V?II 

179. Atha te'jiradc^o’jivasamanyojati-linga iti i 

Bhiimo'pyajiTa era na jivadefo’pi kim jivah ? (2474) ] 

Tran^. 179. And, if a portion of o-^lra, though separatad 
( from it ), is a-jiva according to you by virtue of its species 
and gender being common to a-jiva, why not a portion of 
jiva ftlso, be taken as jiva? 2474. 

^ 4 twiftw ft#sft 

W I RJ I wl%. «rWn 

5^51 iR\?v9Vii 

D. O. 

Aoarya : — When you take a part of a living being, though 
separated fK>m its mam body as a-jiva, and not as ttO-(^a 
because its jiU (species) and /fnga (gender) are common to OrjiM 
you have all tbs mmw reason to tnite a port^ of jiva as jiva 
<m account of their jlU and lU^ Iwiog coitteactt. i79 (2474) 



Nlliiittvavddai 




Vsda] 

In support of the same argument^ the autiier ooQitkii]e8>~- 

ftwfhf f ^ I 

^ ftr ^ afWt ftr 

180. Chinnagihakoliya vi hu jivo taUiUckbanehim sayalo vva| 
Aha deso tti na jivo a-jivadeso tti no-a-jivo. ^75) 


180. Chinnagrihakolikapi khalu jivastallak^aik sakala tvai 
Atba de^ iti na jiro’jivado^ iti nO''a-<jivah. (2475) } 


Trans. 180. Even a dissected house-lizard is, in fact, |iva 
(or an animate being) like the whole (house-lizard) by vlr* 
tue of its charactei istics ( as a living being ). And if it is not 
jiva because it happens to be a part (of jiva), a part of 
a-jiva will (probably) become no-a-Jiva. 2475. 







W ^ ^SRlt 1 9W 


^m¥Tin ^ ^ wlw WmBl} 

I 3 f 5 ^ I 

TO ^ |Er ^ ift \\\w^u 


D. O. 

Aoarya:— Like the whole of house-lizard, its part (say a 
tail ) out off from the body, is also jiva, on acoonnt of its move- 
meats ete. 

Boliagupta : — €linoe tail happens to be only a part of house- 
lizard, it cannot be called jiva, Jivatva exists oidy in the whi4e 
of jiva. 
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Aoarya: — Then, a part of an a-fiva (or inankuate) object 
like ghata will also cease to be a-jlva and thus be probably 
called no-ar-jiva, in which case again, there would be. four cate- 
gories: Jiva, A-jiva, No-jiva and No-a-jiva. 180 (2475) 

In reply to the argument that the system of samabhirttdha 
naya accepts the jiva prade^a as no-jlva, 

tWK ft ?r ft l 

ST ^ ^ ii?<:rir»v9\sii 

^ ^ giT ft i 

ft ft iR<J^iR»vs<ii 

181. No-jtvam ti na jivadaQnam de^amiha samabhirodho vi | 
Icchai b&i samasam je^a samaQahigara^am so. (247 G) 

182. Jive ya se pabse jtvapaise eva no-jtvo | ; 

Icchai na ya jtvadalani tuin:im vu gihakoliyapuccliam. (2477) . 

183. Na ya rasibhcyamicchai tumam va no-jivamicchamaijo vi | 
Anno vi nao necch'ai jivajivshiyam kim pi. (2478) 

[^Wftftft ^ ^Rftr^sft I 

fwft OTW ^ OTTJrrfW’^ 

l[ ^ g ft 5r ^ !3ft«TO lR<i^lKVV3\9|| ' 

51 ^ nftr ^^ft^gft i ' 

^F’itsft Hgft ft5|ft IR<i^|RVvs<:ll 

- , ; • . ' . . r i 

181. No'jtvamiti na jivadanyam de^amiha samabhiredho’pi I » 
lochati braviti samasam ybua samanadhikara^am sal^. (2476) 

182. Jiva^ca sa prado^o jtvaprddeia eva no>-jtva^ i > ^ • 

lochali na oa jtvadalam tvamiva grihakoUkapuooham.42477)' 
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183. Na ca raiibhe<1amicohati tvamiva no-jivamicchannapi I 
Anyo’pi nayo necchati jlvajtva<lhikaui kiiuapi. (2478) ] 

Trans. 181-182-183. Even the system of Samabhirtidha 
naya ( d6es ) not ( take ) a part ( that is ) different from j\va 
as no-j\va, but mentions it merely as a compound ( laying 
down both of them) in the same case. According to that 
( system ), the portion of that which is animate (fwa-pradeia) 
is (But) this does not accept a part qf jWa like the 

tail of a house-lizard ( which is separate from the body ) as 
no-j\va as you ( assert ). Although admitting (the category of) 
no-jiva, this does not allow for difference in categories as you 
( allow ). Other systems also do not admit anything beyond 
/iva and a-j\va (2476-2478) 

\ i ? i km, i 

^ I 3fd 

^ ^ SR#r# mm? 

TO s^ft w 1 3ift % 

Rqft^^il^TO^ TO M 

5^^, ftfg I 

TO^ URW1R«'S'S|RV'«<5II 
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D. C. Even in tho statouieiit-viz Jivo ya ye paese, ya se 
sapaeae no-jive ” of Anuyogadvara Sutra, tlie simaMw^^ha 
nay a does not admit a part separated from jXva as no-jiva bat 
oiAy which is mtrmately connected with Jiva. This naya 
iiAerptetes the statement thus:-A part of the animate region is 
n6-J\va* J\va^pradeia is here explained as a karmadharaya oom- 
poand and not as a Tat-parusa one. Jiva thero£)re becomes the 
adjective of pradesa, meaning thereby " Animate region. ” Thus, 
according to the samabhiredha naya, a part of the animate region 
is no-Jiva, and it docs not take anything different horn the ani- 
mate region as no-jiva as you take. 

How would the third category be found in such a case ? For, 
although, considering the existence of no-jiva, there is no differ- 
ence between jXva and no-j\va according to the Samabhirudha 
tiay«. No-jtva is nothing but a part of jiva and hence there are 
OB^ two categories viz jiva and a- jiva. (which naturally includes 
no-jiva^ Other nayas, also, do not admit anything like AO-^’lua 
as different from jiva and a-jiva. The category of no-jiva thcro- 
fere, seems to be an original conception of none but yourself 
181-lW (2I76-S478) 

Even farther than that, the Aoarya argues: — 

•waif TORT ift 
ft ft 5 

list. lecrhau va aunabhirttdho desam no-jtvamegmunyaan tad 
Mnotettavi aasnviafttai& savvam^aanayovorehe^Am. :(247S| 
Tam jcfci savvaoayaeaayam Ji^ftmayaoModhiuu |Miai^a do 
rial) 

!Phyavippadivattte vi mioohattam kirn nu r3stsu?.(24&0) 

wWIWNPIl fpil WwiwiWwWWt ig " 

ftwiwt mmmn wfctwwftwi ftq r nfig WWH 
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nfk ffTO fy ^ Ti# \ 

'rtRwftwfsfir fiTWTT?4 ft 3 Trfti3 

184, Eochata va Samabhirtidho dc^m no-jivamaikanayikani tu I 
Mikhyatvam samyaktvaQi »arvanayamatopar<Mlhena. (2479) 

185. Tad yadi sarvanayamatam Jinamatamicchasi prapadya* 
sva dvau rasi I 

Fadavipratipattya’pi Mitbyatvam kim nu ra^i^u. (2480) '] 

Trans. 184-185. Or, lei the system of Samabhirudha 
( philosophy ) admit ( the existence of ) no-jtva. ( But ) that 
being supported by one system (of philosophy) (alone), turns 
out to be false. That which is supported by all the (philoso- 
phical) systems, is accepted as true. So if you (really) wish 
(to follow) the principle of Tlrthahkaras, then accept ( the 
theory of) two categories. For, even by twisting a syllable, 
(you are led to accept) falsehood; what (to say) about the 
theory of) categories. (2479-2480). 

iEc*r^ ^ ^ i g 

jf^FiTO 3|?TO-- 

ft ^ i 

ftjfftTOT 5i wft«qft T eft iRmiRVdoii 

D. c. 

Acarya : — Or, let the Samabhirttdha naya itself accept a part 
of jtva as no-jtva, like you. But that theory being supported by 
only <me naya, wiU beopms utterly unaooef^ible like the theory 
of oSlyas. For» a principle whk^ is joiatly svqi^ported ly all the 
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philosophical systems, is alone taken as* acccptible. So, if you 
really want to follow the doctrine of the Tirthankaras which is 
supported by all the philosophical systems, you shall have to 
admit only two categories : 1. The category of jivas or animate 
beings and 2. The category of a-jtvas or inanimate objects. 

Otherwise, 

Payamakkharam pi ckkam pi jo na r^bi suttauiddit^ham | 
S6sam royanto’vi hu micchaddit^hi muQcyavvo |i 

[If one dislikes only one syllable of a word in a setra, and 
likes the rest of the sutra, then also, his view-point should bo 
recognized as false belief. ] 

According to this rule, if misinterpretation of even one sy- 
llable results in acceptance of falsehood, what to talk of misinter- 
preting the whole theory of categories? 184-185 (2479-2480) 

m fir ^ ^ i 

? A fir i 

5#Tfir Tj ff TOifi r ^ I. 

gff ftr ^r^ ^ ?ft fi r fi ^qf^f fi ? ^ ^ 

186. Evam pi bhaooamaQo na pavvajjai so jao tad guruQa | 
Cinliyamayam pa^al^lfho naslhal ma bahum logam. (2481) 

187. To Qam rayasabhae niggiqhami bahulogapaccakkham | 
Bahujapanad’vasid hohi agejjhapakkho tti. (2482) 

188. To Balasirinivapurad vayam nadvaoiyamaggapam | 
Kuipama^aiuunatya stsa'^yariya^a chammftsa. (2488) 
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189 Ekko vi nSvasijjai jahe to.bhaQai naravat naham I 

Satto s5um styanti rajjakajjani me bhagavam. (2484) 

190. Guruna’bhihio bhavaO snQava^atthamiyamettiyam bha^iyam | 
Jai si na satto soum to niggiQhamiqam kallam . (2485) 

Tf g f iaM i M i fipg|:TfiT 

?fA 5^Tnih^?roT*iWm i 

w ?T?ft 'fmfk I 

!SWsf«T%ft ’»r«pr: l 

^nrftr ^ ?rA 

186. Evamapi bhanyamaQo ua prapadyate sa yatastato gurapa I 
Cintitamayam pranasto na^ayatu m& bahum lokam. (2481) 

187. Tato rajasabhayam nigrihnami bahulokapratyaksam | 
Bahujanajfiato’yasito bhavedagrahyapak^ iti. (1482) 

188. Tato Bala^rinripapurato vadam ny ayopanttamargagam | 
Kurvatamatitah ^isyacarya^am ^dmasah. (2483) 

189. Eko’pi navasadyate yada tato bh^ati narapatirnaham i 
^aktah ^rotum sidanti rajyakaryani me Bkagavan I (2484) 

190. OuruQa’bhihito bhavat^ri} jr&vafiarthamidamiyad bhaQttam | 
Yadyasi na ^aktali; ^rotum tato nigrihnami kalye. (2485) 

Trans. 186- 187- 188- 189-190. Though persuaded in this 
way, when he was not convinced, the preceptor thought ‘‘This 
(man) has been corrupted, but let him not corrupt the world. 
1 shall, therefore defeat him in the midst of many people in 
the ((oyal Assembly. He will be known to many people as 
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defeated, (and hence) his theory will be unaceeptiblei’* Corwo* 
quently, the preceptor and the pupil passed six (fttoflths in 
discussion of (the various) systems of philosophy before the 
King Bala^ri. When neither of the two was defeated, the king 
said " J cann’t witness this any more. (My) state- 

affairs are getting delayed. " The preceptor replied Ml this 
was told for your guidance. If you are not able to hear (any 
more), I shall defeat him to-morrow. (2481-2485) 

t ^ wfttff’A 

w : 1 fir 

^ Tmi si4g9ni«iw m% 

ifTOt »Tr*if ^ ^ ?r«if ^ ftf- 

D. C. The luoaning is clear. Thinking that Bohapupta will 
not be listened to by any one if he is defeated in the public 
assembly, the preo^tor discussed with him openly in the Royal 
Assembly of king Bala^ri, the principles of various philosophical 
systems^ constantly for six months. But when King Baladri 
showed his inability to witness the controversy anymore as this 
state-affairs were being delayed, the Acarya promised to defeat 
Rohagupta on the next'day. 186-190 (2481-2485) 

Then, 

?T ^ ^ gr ^ ^rfrsr i 

^ -Wf »ffri 

8. The hraeks of disousmon of both were based upon Nyiya 
aad henee tiieur syllogism oomdsted of Prat^fia, hetu, udlhtttwfai 
u^anaya aad nigamiiBa. 
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r» ^ ftr 

ws»ft OTm«Err ^ i 

191. Biyadine b^i guru narinda ? jam mei^te sabbhayom | 

Tam kattiyavaQe savvamatthi savTappatiyamiyam. (2486) 

192. Tamkuttiy&vaoasuro no-jtvam dehi jai aa so lu^fai | 

Aha bhi^i natthi to natthi kimya hbu ppafaanddenam. 

(2487) 

193. Tam maggijjau mullena saTvayatthQQi kintha kaleiuti 
lya hou tti pavannc narinda>paiv&i-pari8ahim. (2488) 

194. Sirigutteoam Ghalugo ohammasa vika^tiu^a vae jidi 
Aharana kuttiavaoa coyalasab^a puochaQam. (2489) ] 

siww 5T ^ wTtw I 

w*ffh ^rrftj ?T?ft snftfr ft ^ 2 

TrrT^g y ft j^^P r ? i 

4^w qi wt rwnnn o 

191. JjMttyadine bmytti guror-narendra t yad toedinyim md* 
bhdtam | 

Tat kutrikapape sarramasti sarvapratitamidam. (2486) 

192. Tat kutrik&pa^araro no-jivam dohi yadi na aa iuMi| 
AUm bha^ati naati ti^ nasti kirn va faetu-fwrabaiidheaa I 

(2487) 
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193. Tad margyantam mtilycna sarvavasteni kimatra kalena ? I 
Evam bhavatviti prapaune narcndra-prativadi-parisadbhih. 

(2488) 

194. Srtguptena Sadulukah ^diuasan vikrisya vad^ jitah \ 
Ud&haranftnaui kutrikapaoc catiiscatvarini^ata^atena pri- 
cchanfim. (2489)] 

Trans. 191-192-193-194. On the next day, the preceptor 
said It is known to all that everything that exists on the 
earth is included in the Universal Shop (K,utrikapaija)*. Hence, 
if the deity ( in charge ) of the Universal shop supplies no-j\va 
(then), it is not (correct to assert that) no-j\va does not 
exist. And if he says that it is not ( available ), then ( it should 
accepted that) no-jiva does not exist. What is the use of 
logical arguments ? So, demand all things at ( various ) prices. 
Why waste time? When it was agreed upon by the Royal 
Assembly as well as the opposite party (with the words) “ Let 
it be so.” Saduluka was defeated by 5rlgupta with the ques- 
tions of one hundred and fortyfour illustrations (set) at the 
Universal Shop after having passed six months in discussion. 
(2486 - 2489) 

I 3IW, m W 

9 . EutrikapaQa could bo interpreted in this way : — Ku= 
Prithiyi=Earth, world. Trika=Thrce,JCrio-Kutrika*The three worlds 
( viz, Svarga, Mritya and Patala) Apapa^Shop. EutrikapaQa could 
thus conveniently be called Universal Shop wherefrom all objects 
9 / ihq three words could be had. 
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wmt I ^fnnrt »F3rmRift?r: ^ 

3^: f%sc?n;ft?T ?rqi^ l 

g ggifir i 'wf^Rnd^: ?r snw 

I 'dit H I ^ if^- 

^irm: f^^s«n- 

^?^Tni%sf*rfe?r^ i ^ ^nPra: 

I 5r2[f^-5n^ 

^gjnr;^m^ ? f i ?rwn[ vF^'^rf ^5^ ?Rf ?gft fft^- 
ftn^T I v4 g^f^% 

’^r ^ liRg cRr ^' 

I 5?vrf-ffir?RTq^t vrf^ ^-ir^-s^^RRnOTr- 

^ irv<5^irv?^v9||^«<:cirv<:<^ii 

D. G. Next day, the preceptor 5ri Guptacarya said ‘*0 king! 
it is welknown that f^utriksparja supplies everything that exists 
in the three worlds. So, it will supply all that exists on the 
earth also. For ku means " world ” and the three worlds are 
hcavcu-eurth and-the ucther-world. kpar^a means a shop. A shop 
where objects existing in the three worlds are sold is known as 
Kutrikapaqa. Or, it may be called Kutrij^pana also. Since every- 
thing is produce<l from dliktti or primary substance, jiva or con- 
sciousness and mala or root, they could also be said to bo trija 
( product of the three ). A place on earth where all such objects 
are sold, is known as KiitrUikpar^a, Such Kutrikftpaijas or Uni- 
versal Shops, wore usually managed by merchants who used to 
propitiate a Vyaniara or semi-god^” who would bring for them 

10. There are eight classes of Vyantaras: — Fi^aca. Bheta, 
Yak^, Raksasa, Kinnara, Kimpuru^, Mahoraga and Gandharva. 
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any dbject required from tuiywhcre in the tiiree worids. The 
money procured by sale, was appropriated by the oaerohants 
concerned. 

According to another theory, these shops were managed by 
VyanUiras thsrasclvcs and not by merchants. And hence, the 
money procured happened to be their property. It has been 
mentioned in the Agauias that such Universal Shops were situated 
at UjjMn and Broach. 

It was prop)sed : — ** Let us approach such a shop and 
demand no-j\va as distinguished front j\va and a~jXva, If the 
god in charge supplies us the same, the existence of tto-j\va 
will be accepted. But if he refuses to believe in such an entity 
as ** M-jXva^* we shall have to believe nnanimously that ttO-^va 
does not exist. Why waste time? Let us approach the Universal 
Sh<^ and settle the dispute. ” 

Kii^ Balairi, Bohagupta and all the members of the Royal 
Assembly, consented to this proposal and prococtled to the Kfl- 
trUupana, They demanded one hundred and forty-four objects by 
means of a number of questions but they could m)t get, no~j\va 
as distinguished from "jiva” and “a-jtva. ” Consequently, Ro« 
hagupta was defeated. 191-104 (2486-2489) 

The one hundred and forty-four questions referred to above 
SM counted as fellows: — 

fprr 
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M*iifM 5(nTTv*r tr <n?iTTT^R^n«mtn'n i 
»lf^airr ait^rra^^ 

195. Bhu-jala-jalHna-nila-na.ha-k&la-di8a-aya-mago ya davvaim i 
BhaQ^anti narcyaim sattaraaa guna itue a^qe. (2490) 

196. Rura^rasa-gaudha^phasa-samkha parimaqamamaha-puhu- 
ttaiu cal 

Safljoga-vibhaga-para-'*paratta-buddhi-suham-^ukkham. 

(2491) 

197. IcohS-doSa-payatta ctto kammam tayam oa panoavihaml 
Ukkhcvaqa-rakkhevana-pasaraqa”kunoanam gauiaqam. (2492) 

198. Satta-saiiiaqqam piya-s&nmqqavisesayfi-yiseso ya| 

8amava(i ya payattha oba ciiauisappabheya ya. (2493) 

199. Pagatb agarcqa ya nogarobhayanisehao savvc I 
Guqiya dyalasayam pucchanam pucchio dcvo. (2494) 

5f%mf5r 

f^-%^-JT«lr?rrft?TJ «F^ I 

^5^Tms-^«m-TOrr»rr-ssf:iTOf5r-7nTin{n?^^iR«‘^^il 

TOT ^iwr^TTfir ^ TOrr?^-fit^r<m-ft[$wr«r i 
TO^ T TO to 4 s 

snE^rs«in^ ^ ^NJTft^»Tpi^^: i 

^^narf ^ 

195. Bha-jaU-jyalana’-nUa-nabhah-kala-diga-’tmano mana^a 
dravya^i i 

Bhaqyaate navaitaai ^aptaada^aguqi ime'nye. (2490) 
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196. Rupa-rasa-gandha -phasa-samkh&-parinaiULatha-maliat-pri- 
thaktTam ca| 

Saniyoga-vibhaga-para -'paratva-buddhayah - aukham - duh- 
kham. (2491) 

197. Iccha-dyesa prayatnav'lhih karma tacca paiicavidliam I 
UtksepapaVak^pa^ja-prasaraijs-’kuacanaiii-gamanam. (2492) 

198. Sattfl samanyamapi ca aatuanyavis^saka-visesa^ca | 
Samavaya^ca-padarthah sa^ sa^ triiniat prabhcda^ca. (2493) 

199. Frakritya’karena ca nokarobhayani^jdliafcih sarve i 
GuQitastvekacatvarimsatasatam pricchaiiam pristo devaa. 

(2494) 

Trans. 195-196-197-198-199. The deity (in charge) was 
asked one hundred and forty-four questions as follows ;-Earth, 
Water, Fire, Wind, Sky, Time, Direction, Soul, and Mind are 
called the nine main substances. Form, Taste, Odour, Touch, 
Number, Shape, Length, Distinction, Combination, Separation, 
Remoteness, Vicinity, Intellect, Happiness, Misery, Desire, 
Aversion, and Effort — these are seventeen Quo as or properties. 
And there is Rarman or Action which is of five varieties viz 
Those of I. Throwing up, 2. Throwing d own, .5. Expanding, 4. 
Contracting and 5. Moving. The samanya or Qenus (divided 
into) generality of existence, general property, and (generality 
of) particular (elements). There are visesa ( particularity ), and 
s&manya (co-inherence). (Thus there are ) six (categories of) 
elements*^, of which there are thirty-six varieties. On multi- 
plying these ( thirty-six ) by prakriti or the root-form, a-kara 
( i. e. prefixing ar to the word ), no-kara ( i. e. prefixing sft to 
the word ), and both together ( i. e. prefixing acr and both 
to-gether), there will be one hundred and forty-four ques- 
tions. ( 2490 - 2494 ) 

11. According to Vai^esikas there are seven elements : Dravya 
(substance) GuQa (qiiality) Karman (action) Samanya (Genus) 
Viie^ (particularity) Samavaya (co-inherence' and Abhava (Non- 
existence). Jainas do not admit abH^va, 
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^ 8 [«T-g«i|^-frwPT“ 
^ i w 3[«t 

!mf I g|^, 55|^, 3|^% 

5r^:, ^R5:, mm, I gon: 

n?«r:, ^w, qfiniqi ^ , ^- 

f^^J, TO-sq5R%, f^J, s^, 5 :^, ^si, Hs 
I ^ 5 ^: ?RWT-3?iTn^, 3RiTO[, 

3rrf9j^^, jRjT^oi^, I ^rf^, ?rw ^- 

I gsr 3[«i-goi-^RiS5RjtH ^ q^ ^s^sft- 
is? w, ^nii?4 3[5q^-gtiRqTft, tfi^,-5R5^ 

-f«iRq-5ft^?qT?RI??R?JHn?q^ ^ I 31^ ^W l r q ^ %^- 
?Rwnn?^, w^, ^imFr- 

I w^^-^nRtf ^ q q isq^q 1 sc^^-g®!- 

srfqqj^ ?i%^: 1 

5[®^T5cqT^ ^ I ^ JRi^^ I f^sqT?rq; I q nqiqq^ j ^ 1 

5[®^j qs q^: q^i^TO^j-?iqRf 5 «qi®it, 
9 ®n^, qajRT ^^qf, spirnf ^-sBrqqnr- 

q^f^^ f^^qt 1 ^ ^ ^ q^, ai^r^, 

q^sRT qqf^ qqj ff^q«i^j 1 q^i^-qs^^siq^ 
mi ^3[q?^qqT q^^qr aft«qi?^: wii 
q?iqT-*‘qWf 5911 ft I OT, sH^qqsii ^qft 

^ji^Rq! q^ T^ fNtq^, qqi 5?qTft i 

qqr qt^®i ^qr q^^qt qqr-^ %ftlf 5^ « 

qtTOs^R^? 5 ai q^qq ^ q^ ft ^ qq r ^w qqt g^T qq? 

qtqqWf f^Tft 1 qq q^ft'qft q^-sqjR- 
^Rtqqiftqqswq^J q ^ fq q ^ ^ 5 ft 1 qqqPpnqqqr 
qt^q7“q«^ gftqt’^ 5ft 1 “qWf qtqiftqq 

qrot qq w qqsu qt^ ? » ’Rtq^, ^ ^^qWf q^qift- 
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hi wft 

^ ;n5Wl^ JlftJSW- 

I ^ FSI IRV^oriWtlt 


D.. C. 1. Dravya (substance), 2. Guqia (quality), 3. Karman 
(action), 4. Samanya (genus), 5. Vi^e^ (particularity) and 6. Sama> 
Taya (co^inherhnoe) are the six main categories under which all 
the objects are classed. There are nine kinds of dravya : 1. Earth, 
2. Water, 3. Fire, 4 . Wind, 5. Sky, 6, Time, 7. Space, 8. Soul 
and 9. Hindi 

There are seventeen types of Quoa: — 1. Form, 2. Taste, 3. 
Odour, 4. Touch, 5. Number, 6. Shape, 7. Length, 3. Distinction, 
9. Couibination, 10. Separation, 11. Remoteness, 12. Vicinity, 13, 
Intellect, 14. Pleasure or Pain, 15. Desire, 16. Hatred and 17. 
Effort. 

Karman is divided into five types: — the acts of 1. Throw- 
ing up, 2. Throwing down, 3. Expanding, 4. Contracting and 5. 
Moving. 

Samanya is three-fold: — 1. Existence, 2. General Property 
and 3. G<«aerality in particular. Three types of samanya are ex- 
plained in t^o ways viz (1) Satti or existence means acceptance of 
guQa and karman as existing. Sammya means quality 
of being dravya and giu^a etc. while samanya-vi^e^ constitutes 
qualities of being prithvt, jala etc. (2) The general case of gene- 
rahty ( maliSsSmanya ) covers everything and hence has no alter* 
native. Satta or existence admits the various substances as dravya 
while dravyatva, gu^atva etc. constitute samanya-viie^. 

Aecording to others, mahlssjiiSjiya and satGi are exactly 
opposite to each other. 

VUe^ is final distinction and sarntwlya is co-inherence dt 
luliKDiite eomeetibo, 
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Thus, there are six main categories of substances of which 
there are thirty-six varieties in all. Each one of these, was 
demanded at the KutrikapaQa (a) in its original furm (b) with 
the pre6x st. (c) with the prefix (d) and with both the prefixed 
( sf and wt } together, one after the other. In this way, one hun‘< 
di^d mul forty- four questions in all, were put before the said 
Take for example the case of prUha^, While dema- 
nding prithivt, firstly, the element of prithivi is demanded, in its 
original form. Then the demands of A-prithivi- (w-'jRNt) No- 
prithivt and No-a-priUuv{ are respective- 

ly made. 

On demand of prUhiyx, its existence is inquired. Similarily^, 
on demanding ** no-jiva" if the deity in charge satisfies the 
demand, it is taken fiir granted that ** no~J\va ” exists. But if the 
demand is not fulfilled, the existence of no-j\va will be denied. 
It is, therefore, better to settle this dispute by putting such 
demands and save time. 195-199. (2490-2494) 

Now, explaining how the various demands were made and 
fulfilled, the author states — 

^ ^ fir fir i 

grfir fit ^ fir frtm^ 

200. Pu(^havi tti dbi l^^thum deso vi sama^ajai-lifigo tti | 
Pu^havi tti so’pudhavim dohi tti dbi toy&im. (2495) 

[^fipftfir TOfir ^^sfir ^rmsrsnfir-finF ffir i 
^rfW^fir TOfir rihnfir 

200. Prithiviti dadati les^um de^o’pi samanajati-lifiga iti| 
Prithiviti so’prithivim dehiti dadati toyadl (2496) } 

Trans. 200. (On demanding) '* earth ” he gives a lump of 
earth. (For)» even a part is of the same genus and gender, 
(and hence) Is nothing (but) prithivt. But when asked that 
" Oita tiB a-^rithlvt h« supplies water ete. (2495) 
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^-5^0 0 ?nf^: i snf-arsr^- 

^nf^SrW 5RHI^ I I f cf: 

^sfq 

^ ^ ^ ift qsn ^?5nr^nfc 

5R^ 

D. C. On demand of " prithivi ”, the deity in charge of the 
Kutrikapa^fi siipplies a lump •>f earth. Hero, if it is objected that 
on demand of one thing, something else is given, it is not so. 
The clod which is but a portion of prithivx is nothing but prithivt 
as the genus and gender o{ lM>th are common. 

On the demand that "Give (us) a-prithi\i” the deity supp- 
lies water etc. 200 (2495) 

And in case of no-prithivt — 

^dk ^ ^ l 

fir ^ ^ 3Tf ^ fir iro^irv^vsii 

201. D^sapadisehapakkbb no -pu^havtm dbi letthudesam so I 
Ijotthuddavvavckkho kirai dcsovayaro se. (2496) 

202. Ihara pudhavi cciya so let^hu vva samaijajail&kkhaiiad I 
LeUhudalam ti va deso jai to let^hu vi bhhdeso. (2497) 

[^^nifir^«r^ ^^rfii I 

%^3j?srn^j fiu^ iro^irwii 

f?T?^T ^ ’5rm5rmfir?iy^rn?rJ i 

%^^fi ? fi r WT ^ ^ nrit %^pPr 
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201. Dc^apratiscdhapak^ no-prithivim dadati lestude^atu sah| 
Lcstudravyapcksah kriyate dcsopacaratastasya (2496) 

202. Itaratha prithivycva sa lasturiva BaiuanajatilaksaQatah I 
Lcs^udalamiti va de^o yadi tato lesturapi bhudc^ah. (2497)] 

Trans 201-202. (On demanding) no prithivi'' in case 
of ( interpreting it as ) the nagatiun of a part, he supplies a 
piece of clod on account of its usage as a portion with re- 
gard to clod as dravya. Otherwise, that (also) will be nothing 
but prithi\A on account of its (being characterised by the) 
same genus and gender. Or, if the piece of clod is ( taken ) 
merely (as) a portion then clod is also nothing but a portion 
of earth. (2496-2497) 

|TOis?q«n 5^: TOitt 

5r ^ »i?q%-4ts4 ^ 

m ^ ]j5r: ^ i 

D. C. When ** no-prithivt is demanded, the deity-in-charge 
interpretes it as a negation of part and accordingly he supplies 
a portion of clod which was firstly taken as earth in general 
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Heie, if it is olqected that by the word " no-prithivt ” a part 
of prithivi would be understood, but since a piece of clod is the 
portion of a portion of earth, how could that be called ** no- 
prithvi ? The reply is this ^ust as the substance of prith\/i 
has been transposed upon clod as stated before, the sense of 
portion has been transposed upon a piece of clod. In other words, 
dod represents ‘prithvt’ and a piece of clod represents a portion 
of prithvi ” in this case; otherwise, really speaking, the portion 
of clod is nothing but ** prithvi '* as jati etc. of ‘ prithvi ' are 
found in it also. The objection that a portion of clod could not 
be called * prithvi ’ in spite of their jati etc. being common, is 
not proper. For, in that case, oven clod which has alroa^ly been 
taken as * prithvi ’ before, will not be called * prithvi ’ as it 
happens to be only a portion of ‘ prithvi 201-202 (2496-2497) 

This argument is explained with illustrations — 

^ 3r «nfir m i 

203. Dehi bhuvam to bhaQio savvanbya na yavi sa savva i 
Sakka Sakkena vi ya^eum kimuyavasesenam ? (2498) 

? ir<»^ir»VU 

203. Dehi bhuvam tato bhanite sarvanbya na capi sa sarval 
^akya ^akrbQapi canbtum kimutava^e^Qa ? (2498)] 

Trans. 203. On the demand that “Qive (us) prithvi ” the 
whole of earth should be brought. But (ca) since the whole 
of it could not brought even by lndra,what, then, to talk of 
the rest (of gods) 2498. 

^ ^ 

4WV5 ^ 
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D. C. If cUkI ia not taken aa earth, then, on saying that 
Give (us ) earth ” the whole of earth should be supplied by him. 
But that is impossible. Kven Indra will not be able to bring the 
whole of earth; what, tljcn, to talk of the capacity of crtrdinaiTr 
deities such as the one at the Ku^rik^pcOia etc.? 203 (2408) 

Hence, 

ftr ?Tf r ft i 

iff fT^ ft 

204. Jaba ghadamaijaya bhaQic na hi suvvaqayasaiubhavo kintiil 
Desaiviaitthaui ciya himatthavasao samappbi. (2409) 

205. Pudhavl tti taha bhaoiu tadegadbsb vi pagaranavasad i 
Lic^iihuiuini jayai mai jaha taha letthudbsb vi. (2500) 

[ w ^jflrrsnr ^ ft I 

Wrftftftf^^ rfipftOT: 

tft<ftft fftfj^sft JTfir*wn?t i 

irft’i^ir rmi %5^trsft iromr^ooU 

204. Yatha gha^manaya bhanite na hi sarvanayanasatpbhavah' 
kintu I 

Db^adivi^is^auicva tamarthava^atah samarpayati. (2499) 

205. Prithiviti tatha bhaoite tadekadb^b'pi prakaranava^at i 
Les^u jayate mati-r-yatha tatha Icstudb^b’pi. (2500) ] 

Trans. 204-205. Just as, on saying Bring gha^a ”, there 
is no possibility of bringing all ( ghats ) but he gives ( only ) 
that one ( which is ) cliaracterlsed by place etc. by means of 
usage, so also, on demand of *prithvi’, the purpose being 
attached to one of its parts^ ( the deity ) is inctinOd (to give) 
the cbd end consequently a piece of clod. (2499-2500^) 
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%sf^ 5J ^ f^ 

^giRRPi?^ wft ^ sRtsr^^nwrw, ^m- 

«R*ri5ft<i 

^ 5nWm *Wt3RI- 

iiiRW w iRpWtrsft ?Pi»5®riTft5rM^ i 

^ 5n<rra^jgrr%^5}: 1 5rf?r*nf- *rni 
TO ^ Jiftqrf^rTO^ ?r^trsft kit mh- 

nfiNh^TO^TO^ 

%sR ^4rfqfft^?q?r^ ^ iKV^^^iK^ooii 

D, C. Ordinarily when a ghaia or pa^ ia demanded, by 
saying ** Bring ghata ” or “ bring pa\a ”, all the g/uitas or patas 
are not supplied. Nor is it meant so. Only a particular ghata 
belonging to a definite dc^a, kala etc. is supplied. 

Similarly, when it is said that “ Give (us) priihvi ”, the whole 
of priilwS. is not asked for, and that is not physically possible 
also. Hence the deity is naturally inclined to giro a lump of 
earth anticipating that the object of demand will bo satisfied by it. 

The same is the case with the demand of ” no-prUfwl ”. 
Just as, on demand of “ prithvi ”, its portion-a lump of earth- 
is given, on demand of ** no -prithvi ” a portion of the lump of 
earth is supplied with a view that the object of demand will be 
satisfied by it. 204-205 (2499-2500). 

Explaining how a portion of clod could be taken to serve 
the purpose of ** no-prithvl ”, the author states — 

PTf fk ?Tf^ I 

206. Letrthudavvarekkhab taha ri tadd^sabhavad tammi i 

TlVayaro no-pudhari pu^bari cciya jailakkhapad. (2501) 
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g rr fi r ^ qf y rt iro^irv^h 

206. licstudravyap^k^ya tathapi tadd^^abhavatastaaiuin | 
Upacaro no-prithivi prithivyeva jatilak^oatah. (2501) ] 

Trans. 206. “No-prithv!” is nothing but "prithvs” from 
( the point of view of ) general characterLMics. Still, however, 
with regard to clod ( as a ) substance, the ' application ( of 
no-prithvitva ), is made on that, because of its being a portion 
(of clod). 2501. 

^ I i?r: ? 

- ■ - - •v ■■S. _ _ 

i ^ffwiw 

^ ^ iURt I TOnfefjftR 

^RFI^lf^55«5«ll^I^ €r % 5| 

D. C. Although a portion of clod is nothing but ** prithvl ”, 
an upacara of the property of * no-prithivi ’ could be made to 
it. Since clod was a portion of priihvl, the property of prUta^ 
was attributed to it. Now, taking clod as prUhvl^ the property of 
* no-prithvl ’ will further be attributed to the portion of clod on 
the same ground. (2501) 

With regard to the implications of negation by prefixes ;ft and 
«l, the author explains — 

wfwf5[*T *wf 5r OT !n3f35t«r m i 

5 Tpr ftr fir iRovaiR^o^U 

207. Padisehadugam pagaim gambi jam teqa no-a-pudhavi tti | 
.Bhapie pu^havi tid gcddesonisbhb vi tad^bso,. (2502) 



"^12: ‘ ^iDtBl>ha(ira Gapi’s [l!he sixth 

sTfrffl t 

IRovaiRK®^!! 

207. Prati^hadTikom prakritim gamayati yat tcna no-a-pri- 
thiviti I 

Bha^itc prithivlti gatirdbiani^&dhb’pi taddc^ah. (2502)] 

’ Trans. 207. Since two negatives bring about the original 
sense, when ‘ no-a-prithvi ’ is uttered, prithvi is asserted. (So) 
even in (case of) negation of a portion, (the existence of) 
that portion (is implied). 2502. 

3 TOT 3T55li^TF'TT^ 3T^qi ^JTTOT^ 

D. 0. Two negatives viz wf and aj would make one affirm 
mative. ^ No-a-prithvi’ wouki, therefore, mean prithvi. 

Taking wt no to signify negation, of only a portion, no-a- 
prtthn would mean a portion of a prithVi, i. c. a pf>rtion of 
water etc., as a consequence of whicit, the deity would give a 
portion of water etc. 207 (2502) 

Thus, 

^TOTif IRo^lRH®^!! 

208. UvayaraS tiviham bhuvamabhuvam no-bhuvam ca so d6i | 
Niochayad bhuvamabhuvam taha sivayavaim savviim. (2S03) 

, I5W*I^ 51^154 ^ TET ^l©f \ 

fkmmit 1QTO34 wf trowftr tro^irv^u 
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2Q8. Upacarat triridham bhuyaQiabhuvani Qo-bhuvam m Mat 
dadati I 

Nifcayato bhuvamabhuvam tatha sarayavani sarvaQi. (2503) ] 

Trans. 208. By (way of) formality, he supplies three types: 
prithvi, a-prUfiv\ and no-prithvl, but practically prithvl and 
a-prithv\ In that manner, all objects having portions (are 
arranged ). 2503. 

I ^ 31^ 5r®Tft, ^igk I 

f ?r: ? ^ 

^FT5i5R ^ 3 ^ I ^ 

wi^ \ m ^*015 ^ %f?f- 

3^ 533g R 333^3 

33if^ I f3: ? 1 3^-^: Hironft wS^ 

TO%^ I 3RR3#3tsft 313 : 1 

^33333^ g ^3^335RI3I3T^If3ft 331^ ftlRRRP^ 
33Rftft * 3^ 3133^ 33if^ 3qiR3^ 333^5^ 3 3 ^3 l<t c 3I 
^ 333ft IR^o^ll 

D. C. The deity in charge of Kutrikapaoa satisfies demands 
of all ol^cts in this way. On deuiaiul of * prithv! ’, he supplies 
a lump of eaxth. On demand of a-prithvl, water ete., and <m 
demand of * no -prithvi’ a portion of earth. Since *' no-a-prithvi ’ 
either signifies * prithvi ’ or water, as seen before, it would not 
he okissed separately. Thus according to Vyavahara-naya whidi 
apprehends an object with the detailed aj^vehension of «U its 
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parts, all objects coming under the categories of * prithVi * a- 
prittm ’ and * no-prithv\ ’ are apprehended and hence supplied. 

Wliile, from the point of view of the Ni^caya-naya, the ob- 
jects are supplied either in the form of ^prithvi' or in the form 
of ‘ a-priihvi \ 

This leads us, therefore, to an important conclusion that the 
objects that have parts coulil be supplieii either in two ways or 
in three ways, but those that have no parts could be given only 
in two ways. 208 (2503) 

Objects that have no parts could be given only in two ways. 
Because, 

200. Jivaipajivam d&um iio-jivam j&io pugarajlvam i 

D6i carimaumii jivam na u uo-jivam sa jivailalam. (3504) 

TOfir ^ ^ ^ IKo^lR^oVii 

209. Jlvamajivam dattv& '* no~jivam ” yacitah punarajivam | 

Dadfiti caramb jivam na tu no-jivam sa jivadalam. (2504)3 

Trans. 209. After having given *j\va' and *a-j\va\ he 
was requested (to give) no~j\va. He gives a-jiva again. In 
( case of ) the last one, he supplies j\va but he does not give 
a part of jiva as no-j\va. 2504. 

^ ‘31^ ifir ^ i 

mm^f iKHovii 
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D. C. When * jiva ’ is demandoJ, the deity-in-charge supp- 
lies birds like parrots etc. On <1omand of a-jlva, ho gives a piece 
of earth or stone. On demand of no-jlva ho again gives a piece 
of stone, interpreting (no), to signify absolute negatioiu In 
case of no-Orjxva being asked for, the deity supplies jiva like 
parrot, taking ‘no’ and ‘a’ to-gethor, signifying affirmation. But 
the deity docs not supply a portion of j\va in any case. He 
docs not interpret ‘no-jiva’ as a portion of jiva and supply the 
same accordingly. 

It will be notcil hero that on <lcmand of four entities {jiva, 
a-jlva, no- jiva and no-a-jlva), only two were supplied in fact. 
The third was considered as non-existing like the horn of an 
ass, and hence was not siipplied. 209. (2504) 

Then, 

210. To niggahio Chalufi guro vi sakkaramuttamam patto \ 

Dhiddhikkarovahad Chalub vi sabha him nicchodho. (2505) 

[?RTt smr: I 

Fn wftpi: ir? o|R»^o^^ 

210. Tato nigrihitah ^duloko gururapi satkaramuttamam pra- 
ptah I 

Dhig dhikkaropahata^ Sadulttko’pi sabh&to nisk&sitah. (2505)] 

Trans. 210. Hence Saduloka was defeated, and the prece- 
ptor was accorded the best of reception. And ^aduhka over- 
come with many humiliations, was (consequently) driven away 
from the Assembly. 2505. 

TOwist- 
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D. C. When the deity- in-charffo of the Kutrikapa^a did 
not supply * no-jlva ’ on grouivls of non-cxistcnco, Rohagupta 
was declared as defeated. The preceptor orl Giiptacarya tfas 
greatly honoured by the King ami the people. Rohagupta was 
eventually driven away from the Royal Assembly, with great 
humiliation. 210 (2505) 

Then, 

^ 

ir^s^ir^ovsu 

211. Vab parajio so nivvisao kario narindona I 
Ghosaviyam ca nayarc jayai Jino Vaddhauiaqo tti. (2506) 

212. Tenabhinivesao samaivigappiyapayatthajuadaya I 
Vaisesiyam pa^iyam phaikayamaij^aiuaij^chim. (2507) 

^TTT^fT: ^ I 

^ 5T*T^ ’snrf^ iR??iR'^o^ii 
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211. Vade parajitah sa nirvisayah karito narendreqa I 

Ghositam oa nagare jayati Jino Vardhamana iti. (2506) 


212. Tenabhinive^at svamativikalpitapadarthniadftya I 

Vai^esikam pra^itam sphatikritamanyanyaib. (2507) ] 


Trafis. 211>2I2. Defeated In discussion, as he was, the 
King discarded him And, it was announced in the city that 
the Tirthahkara Vardhamana (Swami) succeeds. Then taking 
( the six ) entities which were recognized by his oWn inteiieef 
and p''opagated by various followers of his, an alto-getheir 
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different theory was established by him, out of his (strong) 
adherence ( to his own conviction ). ( 2506 - 2507 ) 

^ 

gw I ^- 

3[3^q?i«n!nf^ %^«i3ra i 

V\o\s\\ 


D. C. When Rohagupta was defeated by the preceptor, the 
king discarded Ins authority, and it was announced in the city 
with a beating of drum, that the great Tirthankara Vardhamana 
( Swami ) succeeds. 

Although Rohagupta was defeated in discussion, the prece- 
ptor ^ri Guptacarya was so much enraged at him that he dashed 
an earthen pot ( full of ashes ) against Rohagupta’s head. Roha- 
gupta went away with his body besmeare<l with ashes etc., and 
out of sheer adherence to his own convictions, ho set out to 
propound an absolutely different theory ( known as the Vai^esika 
system of philosophy ) which was spread by his followers after 
him. 211-212 (2506-2507) 

Finally explaining how Rohagupta came to be known as 
^dulaka, the author says — 

213. Nameoa Rohagutto guttcoa lappab sa Colool 
Davvaichappayatthovabsk^ao Ohaltiu tti. (2508) 


[5inii »Tl?TO I 
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213. Namna Rohagupto gotrc^a lapyate sa CulQkah | 

Dravyadi^tpadartl^pad^anat Saduleka iti. (1508)] 

Trans. 215. He was known as Rohagupta by name, and 
Uloka by lineage. He was called Saduluka because he prea- 
ched (the theory of) six entities, such as Dravya etc. 2508. 

D. C. His name was Rohagupta and his gotra was Uleka. 
Since he preached the theory of six entities viz Dravya, Ouga, 
Karman, Samanya, Vi^e^, and Samavaya, he was known as 
S.aduleka. 


End of the Discussion with the Sixth Nihnava. 
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Discussion with the Seventh Nihnava. 


fTprr I 

A UR?»lKHoMl 


214. Paficasayaoulaslya taiya Siddhim gayassa Virassal 

To Abaddhiyadi^hl Dasnura nayarb samuppanna. (2509) 


?f ^ i 


2 14. Pafioa^atani catura^ity adhikani tada Siddhim gatasya Virasya I 
Tato’baddhikadris^ir-Da^apura nagard samutpanna (2509) ] 


Trans. 214. Then, the theory of the Abaddhika Nihnava 
came into existence in the city of Dasapura, five hundred, 
and eighty-four years, after Vira (^ramaoa Bhagavan Maha^ 
vira) had attained Pinal Emancipation. 2509. 

D. O. Clear. 


216. Dasauranagaruoohughar^ Ajjarakkhiya Pfiaamittatigayam oa i 
(^^hamahila navama-^hamesu pnooha ya VinjliaBsa. (2610) 
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9iTn}Tftr?rJ I 

<ft g w rf^ ^ sig*T~gR^T^: ^ 

215. Da^apuranagara Iksugrihb Arya-Raksitah Puspamitratrikam ca I 

Gosthamahilo’stama-Navamayoh priocha ca Vimlhyasya. 

(2510)] 

Trans. 215. Arya Raksita-suri was (a preceptor) in ( a 
( a monastery named ) Iksugriha in (the) city (of) Da^apura. 
He had three (pupils named) Puspamitra ( Qhtita-Puspamitra, 
Vastra Puspamitra, and Durbalika Puspamitra ). Qostha-Mahila 
had a discussion with ( an ascetic named ) Vindhya about 
the Eighth and Ninth ( Purvas ). 2510. 

i5t5nnfl55«» ^ 

D. C. Arya Raksitasfiri was conducting a monastery named 
Iksugriha in the city of Da^apura. Ho had three pupils named 
Ghritar-Puspamitra, Vastra-Puspamitra and Durbalika Pu§pa* 
mitra, respectively. 

Another prominent pupil-Gostha-Mahila ( who also happened 
to be the maternal uncle of AryaRaksitaseri ) had a discussion 
with an ascetic named Vindhya on the Eighth and Ninth Purvas 
( viz Karmapravada-perva and Pratyakhyanapravada-purva 
respectively ).^ 

The whole story is narrated as follows : — 

216. SoQQa kaladhammam guru^o gacchammi Pasamittam oa| 
Thaviyam guru\ia kila Gof^tlia-mahilo macchariyabhavo. 

(2511) 

1. For details about Pervas, Vide Introduction and also 
Chapter H Foot note 2. 
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[wpn g^Tftr^ ^ i 

216. ^rutva kaladhariuam guro-r- gacche Piispamitram cal 
Sthapitam guruQ& kila Gustha-Maliilo matsaritabhavah. 

(2611)] 

Trans. 216. Having heard, that the preceptor ( Arya Raksita- 
suri ) had attained nirvana and that ( Durbalika ) Puspamitra 
had ( already ) been appointed by the preceptor ( as an Aca* 
rya ) in the Qaccha ( Congregation-Sangha ), Qostha-Mahila 
was really excited with jealousy. 2511. 


^ I ?r?nJT— 


5^3^ 5nT^ I ^ ^ 5M wmi i ^ 

5im ^ I ^ ^ i ^*6r ^ ^- 

^sft I mn. ^ 

m I ^ra: 

^ «ng55q>5mTfe5i*?pr: Jim- 

I <??nrTOW«5 oirat i 

^ 3<fe?Ri3w»ft3r-f^r3«^-w^ 3WitoT mPi \ 

^ I 55 ^ *T^ ^5^: J55r: 

5WRTO, 

^ 5TOf ^ 5t 

3«iHWRi5i^ «RPi^5H|5renft wtm 

g^i^rinnt i?n«nf 

5ft ftftfw I 5RW 
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insFR^ifl mt I w ^ sn??R^ ^«RrT: i 

wit ^ 

I lSTO-‘‘ f% ?frtR^WOTftTO?ft| f5|%- 

€tsfq si^qqf^ wmt qt^-q^qq??n5^- 

f^f^iii8i*ii^q 1 5ra^* 

^Ot*5^flr, ^ wm wt N q^^sn^:^- 

iq^iiqqqi iT3«qt 

I m ^qtf^OT 

^ m%\ *^q ’qif^^ 

^iqfsfq ^i«Rw^qf^%?Ron^5qfir^: i ?aiii>q f5r^?- 

qftqf? 1 5i^ft55TSi ftOTJ I ^ra ^ qiq ftq qoi^^r ^*?f3rrf^i” 

fto ^«iH, «?Tq^ mwti ^ 

fl^rftR?jq|^ q^qj^ qqm!^q?qqq?f 

qiTsqq^qqr ^iqR i 3^«>n qtqs^^-^qfl f^rqnwwi^ 

^ \ TOjqJtqiqqspnfq^sPtii^ %k m- 

ftiqqw^: I 3nnt«l 1%: ^ «jW^ 

I 3|rq^ ^ ^ qqrSOTWmmt I 

fqqf q^osurq? qraif^rft^ snftsr q^jqqqt 

I qiq ^ qf^iftwj qsqqf^^qi^ qq 

^ finwRT ^ f?qi q^^[q«qfti[«*Rm ^3W«« 

I ^qH^qw[?qTt ‘^qtq^sPq^qqrt” f?qr 

inSHntf^ Mffqq^ l qq ^ tq *Rqf R^qiJW qiq! I Wrew 
uSq qqhn# qif^t i 

|<nQ wn^i «if^ #iraiA[^, <i i *i g(W i <R, 941^ i vn 
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^ to swt i 

g|€t toWt tow, l?req I tto 

m* to^sf^ I 5 ?yii^ I 5 

qi?R qq 1^ ^torj^qtoqft iOTT 
iimt WRsr^?ft ^m(^\ 'c^to 3*»ft 

g^fisq^^snqfqr^ i towrto a 
f|tR^{ a?rmt^rfq qr^sqqqRr^i 
awi^ q^atoa?rriHwrrqi^ ^Itoiswito '’ i 

aa: af^^qr a; aq^f^ atoaf^q^ i a.fttoqfaftat 

qitor 3 «qtoT ‘^aarsf q^a: ’c^totoaitoa aaraqar- 
af^ qtow^’^ I a^ist:qf^f|^:-«qqf ipn ai4 aqfelf^a aarsir- 

arft aT'4 qtow^ i aft a, at qi aa^qis^, aa a 
atoft, aa: w^mm fta^a qRraw^^^ i qanaaaif^ qan a^ 
jRaraara ^toaqaau aja^ i 


toiaift^a a wafaq aai-*^ 3 ^q: a^ aar? I aat a^aat 
aai’to vaa^a aar-^^?^ aro: wq4 aifqfaf^fttoJ ? aa: 
aqfsft qgiftaaipwaitot wto: aai?Bp^a^ toR[ i a^a wT- 
?ftqqats^ toqr va^ afta4, qitors’sqtotqra^ aaaft^swri- 
aa: I %a ^toa«a^aats^, atoa aai-‘ toa ^aairtota^, 
tojft aa^ wqftaaT: ? ’ i aa i aagqraawqftaaa 

l4toT5«qtoiqqiqaqajftai ^aqaiaaft m^t a a s^^nato 
anatft i litois'qfaaa^ft aitoraat a toq^^iatft tog «ar- 
aaraa^atoiftaaw toitof f^atftjwwii^ aarqrfaft i 
awqi aaa-aqa^: ai-awiaaraftaftsPitoai^ ftatoat 
aqaaia^ftaa toat aia: aft 


aa afaaiaiaaafsg«ftal-ai^ aat aisaat a4: aafa: aia- 
a4qt ^ta^ftaw a^, aar i^qftq a a^ftiaft wiftaaiap»4 
toaito awfiaaa: aaia: 
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D. C. Before prt cccdiug to the story of the Seventh Nihnava, 
and his theory, it is necessary to narrate briefly the story of 
Arya Raksitacarya as told by the Original Ava^yaka Setras - 

There was a Brahmin named Soniadbva in Da4apura nagara. 
His wife Budrasoma, of whom Somadbva had a son named 
Baksita, was a devoted folbiwer of the Tirthafikaras. Baksita was 
proficient in all the fourteen lores.® On the advice of his mother, 
he accepted (/iAsa at the hands of Aearya Tosaliputra, under 
whose guidance he studied all the eleven Angas and whatever 
he could of the Twelfth Anga. In addition to that, he learnt 
nine purvas and twenty -four yavikiiS from Arya Vajraswami. His 
brother Falguraksita was also initiated as an asoetie when he 
came to Baksitasari. Then gradually both of them made all their 
relatives including their father, mother, and maternal uncle Gos^ 
ha-Mahila accept dlk^^. Since a number of persons were initiated 
in this way, Arya Baksitasari got his gacchu established. 

In the gaccha, there were three disciples named Puspamitra: 
Ghrita Fuspamitra, Vastra Puspamitra, and Durbalika Puspamitra, 
of whom Durbalika Puspamitra was conversant with the nine 
PurVas. Durbalika Puspamitra, Vindhya, Falguraksita and 
Gosthamahila wore the four chief ascetics in the gaccha. Durba- 
lika Puspamitra was entrusted with the work of teaching parvas 
to Vindhya. In course of his teaching the ninth parva he found 
that he forgot his own study. Knowing this, the preceptor 
thought that if such an able disciple forgets the part of s^tras, 

2. According to some, these fourteen vidyas are the Pour 
Vfedas, the six V^dangas, the Pura^as, the Mimansa, Nyaya, 
and Dharma. Others add four Upav^das to these and take the 
vidy^ to be eighteen in all. 

According to Manu Smriti they are five : (1) Trayi, the 
Triple V^das. (2) Anviksiki, Logic and Metaphysics. (3) Danda- 
niti, the science of Government. (4) Vartta, practical arts such 
as Agriculture, Commerce, Medicine etc. and (5) Atmar-vidya- 
Knowledge of Soul or Sublime Theological Truth. 

Vide Manu VTL 43 
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tbiire 19 no wonder if all the sutras could not be conmatted to 
mmiory by anyone. Consequently, ho di¥idcd all the siVroif into- 
fi>w anuyogas^ as mentioned before. Then, Ary a Kak^itaseri, 
pfoeeeded on viHkra^ and stayed in a Vymtara griha in. !Bhu.tft- 
gii^a at MatherL 

In the mean time, once upon a time, while returning after 
paying his homages to ^ri Simandbara Swami, in the regions 
of Mahavidbha, Indra (Saudharmbndi'a) astonished at bis wonder- 
ful discourse on " nigoda asked the Tirthaakaro ** O worthy 
Lord I does anyone in the whole of Bharata-ksetra understand 
arwl explain the subtle form of 'nigoda' at present ? ” "Arya Rak* 
sitasori teaches it” was the reply. Saudharmbndra impelled by 
smrprise, curiosity, and devotion approached Arya Raksitasari in 
the attire of an old Brahmin, at the time when all the sadhus 
bad retired for their meals. Having paid his respects, the Indra 
said “ Revered Sir, I am suffering from a fatal disease. So, I 
wish to observe fasts from to-morrow. Will you kindly tell roe 
how long is the rest of my life ? " Then, concentrating his mind 
on the category of age in yavikas, the Acarya recognised at once 
that he was neither a human being nor a Vyantara ete. but he 
was Saudharmbndra-tho lord of the Saudharma dbva-loka-with 
an age-limit as long as two Sagaropams. He up-raised his lifted 
eye-brows, which were bent down due to old age, looked at 
the Brahmin and said : — " You are none but Saudharmbndra. 
Being pleased at this, Indra narrated the whole incident 
of Tirthankara ^rl Simandbara Swami, from whom he had 
studied the forms of " nigoda beings. ” Indra asked the Aca- 
rya about the nature of ' nigoda * living beings also. The Acarya 

3. These are (1) Dravyanuyoga, (2) OaraQa-karananoyoga, 
(8) Ga^itanuyoga and (4) Kathanuyoga. 

4. The division of the Setras into four anuyogas was done 
by Arya Raksitaserl But with reference to the knowledge of 
' nigoda ' some attribute superior knowledge of ' nigoda ' to Arya 
Rakj^iiiiEiiBfOri, while others attribute it to Kalikaoarya. For a detailed 
explantdon of 'Nigoda', Vide ^ramaea Bhagavan Mahivira, Vcd. I 
!Part 1 page 12. 
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explained the same in full details exactly in the same way as 
the Tirthankara had done. Indra said “ Worthy sir 1 you have 
told the same thing as the Tirthankara ^rl Slmandhara Swami 
did. Now I shall take your leave. " The Acarya replied ** But, 

O Lord of Deities I Kindly wait till the inmates of the gaccha 
return. They will stick to the gaccha more firmly at your sight ” 
The Indra replied ‘ I will do like that, but what if the lower 
type of jivas humiliated me on seeing me in such an ordinary 
attire ? Then the Acarya said * You arc right. In that ease, you 
may leave something as a token of your visit. Accordingly, 
Saudharm^ndra shifted the main-door of the upMraya from one 
direction to another, and went away. 

When the ascetics returned and found the main-door of the 
upHraya in the opposite direction, they were siuprised. 
The Acarya, explained the whole incident, and satisfied their 
curiosity. Then, moving about from one place to another, 
the Acarya at last came back to Daiapura nagara. 

In the mean-time, a great atheist rose up in Mathura, deny- 
ing even the existence of father and mother. When a competent 
combatant was not available, taking Acarya Raksitaseri as ' Vtfga 
pradhuia’ a deputation of ascetics was sent to him, to inform 
him of this incident. Due to his old age, he could not go there 
himself. So, ho appointed Gos^ha-Mahila for the task. The atheist 
was defeated by Gostha-Mahila who passed his monsoon season 
at Mathura 

On the other side, in Da^apura nagara Arya Raksitseri deci- 
ded to appoint Durbalika Fuspamitra as an Acarya after him. 
Many of his disciples were in favour of Gostha-Mahila and Fhal- 
guraksita. So, in order to convince them of his right choice, he 
called a meeting aU the monks of the gaecha, and showing three 
pots full of different things, he said, “ These are three pots. One 
is full of Valla (beans of winnowing corn), another is full of 
oil, and a third one is full of ghee ( clarified butter ). When aU 
of them are up-tumed, all the beans firom one will come out, 
oil contained in another pot wiU stick to the pot only to some 
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extent, while in the third pot a large quantity of ghee will be 
stuck. My tendency towards Durbalika Fuspamitra is like that 
of the pot containing beans. That is to say, I have poured out 
all my knowledge into him and he has grasped the same very 
well. Since Phalgiiraksita has nut been able to grasp the meam 
ing of aU the sntras my tendency towards him is like that of 
the pot full of oil, and as most of the knowledge has stuck to 
me instead of being grasped by Gostha-Mahila, my behaviour 
towards him wiU be corresponding to that of the ‘ghee-pot. Thus, 
since Durbalika PiiSpamitra lias grasped all the knowledge that 
I possess, you shall have to honour him as an Acarya (preceptor) 
after me. Tlie monks agreed upon this proposal saying **We all 
accept him as our Acarya. ” The Acarya, then, asked Durbalika 
‘Puspamitra to behave with Gostha-Maliila and Phalgumitra with 
the same respect as lie did. On the other side, instructing the 
inmates of the ^accha to respect Durbalika Puspamitra in the 
same way, as they used to respect himself, he warned them 
that they should behave with him more humbly than they did 
with himself, as Durlialika Puspamitra would not tolerate a slight 
imuKKiesty on their part as he himself used to tolerate at times. 

Having advised both the parties, in this way, Arya Raksit- 
snri departed to heaven. 

On hearing that Arya Baksitasoiu had departed to the other 
world, GoStha-Mahila returned to Da^apura nagara immediately. • 
He inquired and came to know about the appointment of Durba-< 
lika Puspamitra as the kc^rya of the gaccha. He was vitally 
afflicted by the news. So, he did not stay in the gaccha but he 
stayed outside and then he went to the gaccha-Upsiiraya in order 
to see his fellow-ascetics. The ascetics at once received him with 
great warmth, and earnestly requested him to stop with them 
in the gaccha-up&^raya. But Gostha-Mahila did not accede to 
their request. 

Durbalika Puspamitra was giving sermons on the Eighth 
Porva (Pratya-khyana pflrva). Gostha-Mahila did not even care 
to listen to his sermons out of jealousy and impudence. He heard 
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the same from Vindhya who carefully attended and understood 
the sermons. 

Once in course of discussion of the eighth and ninth parvas, 
Gostha-Mahila contradicted the Truth, laid down bj' the Original 
sutras, and hence he became a nihnava. 216 (2511) 

217. VisuvasahK this ohiddannesaqaparo ya sa kayae | 

Vinjhassa su^ai pase’itjubhasamaQassa Takkhanam. (2512) 



217. Visvagvasatau sthitaschidranve^papara^a sa kadacit j 

Viudhasya ^ripoti par^vb’nubhasamaQasya vyakhyanam. (2512)] 


Trans. 217. He, stopping at a separate place, and (always) 
bent on finding faults, sometimes heard the sermon from 
Vindhya who used to repeat (what Durbalika Puspamitra had 
said) 2542. 

O. O. Olear. 

Them, 

^ to ? 1 



3 ^ibnavaiva^a <: ; 

218. Kanuanppwvaya pavr^ baddham pat^ham lukaiyaat kanmmm | 
Jlv^>a^s&him saiuam salkalavovama^aS. (2413) 

219. Uvyat^ttariiukk«ro santhomo khavagamanuhhayo ySvi| 
Ai}ikaiyamm4 kamme nikaie payataaQubhava^m. (2314) 

220. S«Hiui bha^ai sa<losam vaJckhanami^am ti pavai jad bhe4 
Mokkhabhayo Jivappaesakamuiavibhagao. (2515) 

T ^ -- - - ♦ CS ^ k 

wKiWT WT I 

^rPr i 

«rw^ 

^«rr*sTf^ 

218. iLamiaiprayadapurve baiidSiam spri^am mkaeitam karma i 
Jlvapratk^aih samam Bocikailapapaiuanat. (2513) 

219. Apavartanamutkarah satpstomah ksapaaonuanabhaye ylqMi 
Aaikacit^ karmaqi nikaoite prayo’nubbavanam. (2514) 

220. ^rutva bhanati sa-dosam yy&khyanamidamiti prapnoti yato 
bhavatam 1 

Moksabbavo jlvaprad^karouyibbagftt. (2515) 

Trans 218-219-220. In (course o! discussion of the) 
H^arnmpravada perva when he heard that K'ai'nian is lied 
i( taddtia ) touched ( spristja ) and Infused <njlcicita) with >(a21) 
lAie regions of jiva, like a bond of needles and that redaction, 
exaltation, transformation, destruction, or even perception 
(of the final consequence) (could be worked) upon an inde- 
pendent vrhile thait which has already been infused 

{wffh jifajl is iprobably susceptible to the perception of 
final coosequenoe only, he said This sermon is faulty. JW 
In case of Karman and the ( various ) regions of jiva being 
Intimately connected ( with each other ), there would be no- 
" pi$-25l5) 
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'iS 3r^ 

I q5I^5T??RR5|l1HT^T^ 

I ^t I ^ 

^ m 3 i ^ 

arrsc^qf^ ^5^<SqfM5 1 * W* “q«” 
5?q5ift ^q«q^ I ft^fq ?r4 ^i to fk^i- 
iqq^ftcqi: i q5??g *n^q^r«qqm^q qfcqiqqq^qifq- 

^wi^»qqf f^qirftqf^q^ 1 55 ^ q;rar?qhft f^qr^^s^qqq- 
JiRt qrq^i^Rr, nrsq^q^^qr^, 3rr5ef^r%%ftfq¥%f2^f5?s[- 
^qf^q \ 3R ^ ftftqtsfif q^: i^^^qiqrq; qiqq'tqj, qiNI- 
3 flnss^q«:^««r^qq q^i^q^, ^5qfqi[qL^qqRr^rfi 5 q^^q- 
ft?qft^q^, q^^d^qqf^q ^qftqqqqifqsRt^fqgj^r^qqqf^q 
qrq^qf¥^ I qjqf^qirf^q^sq q;^«r: 5?qr5-^^5qffit?qrf^’ 

55 ^^qr>q^ qjRonR qqpq 1 

qq<q-Hqai5-5qf <nt q ^qf^r ^f^qqi 1 
^qqjqqi Orq^ q f% ^(^rf 11 \ 11 
qqft^rf^^ q»4pq Rq?qrf^qr«^q^qr ^‘^sqf-qf^^’ srqq^qi 
qqi^iqqr Rq?qfftq^q5:q ^jrfqr 1 qq? 

^^q^qtRr’^ qqiqr^: qrarql ^qq?:q: q^qti qqr ‘^qrqqfir^’ 
qf tqfq^^jpftq^q ^i}q: q^qtq^q f>n?(iil I qqr ‘^sr^qqt 
q%q q:^q qfjftqf f^qr^K^ l?qr 3 qT: 1 55 ^^qqqi^- 
qqi^^qi^ I q^qpqqqlqr^tf^ qqSoqftsrft^ ^iPr qqf;^, 
gjTf^ Prqf^qrsqqqi qql^, q s^wlqr^tPr, q?qqq>f^%qM 
qqnftif^fwqqriqRir«qqqrqq^q Pr^^qrqR^’ 

q^qr^ PrqaPr^sRf ^}«qqq|qrf^^KcqqfPr4qeftfir qr^qqq?^ I 
qqq 8qn5qr^ ^{jft<?qc^q qtoar^qt3«fqr^q qr ^qq^Sf; 
qi ^q[PrPr q^qfir^ m Pfwil^qiqftft^q 
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D. C. In course of his lecture on Karjna-prava<la porva, 
Durbalika Puspamitra explains the relation between jiva and 
Kariuan as follows : — 

Karman is attached to the jwapradeias only externally e. g. 
Karman eont-tituting the observances of religious mendicant is 
tied to the holy regions of tlic jiva, only externally. It is sepa- 
rated from Jiva soon after it comes in contact, like a handful of 
powder separating itself from a dry wall. Such a type of Karman 
is known as “ baddha karman. ” 

There arc some karmans which arc connected with Jiva pra- 
deias more closely. They <5ould be separated from the Jiva pra- 
diias after a long time, like a moist powder from a wet wall. 
Those arc known as “ baddhasprhta Karmans ”. 

Again, there arc some which are completely infused into 
tlie Jivapradeias. They have almost become one with the Jiva- 
pradeias, an<l so, they could not be separated from the jiva pra- 
de^as without undergoing a change in their original condition. 
Such a type of Karman is known as baddha-sprista-nikacita 
Karman. ” 

All the three types ai'o better explained with the help of 
ail illustration of a band of needles. Karman is ‘ baddha ’ like a 
liand of needles with a piece of string tied round it. It is ‘baddha 
sprist^a* like the same with a strap of iron fastened round it, 
and the condition of “ bad<lha-sprista and nikacita, is like that 
of a band of needles heated red-hot and hammered in such a 
Avay, that all the needles arc completely infused with one another. 
None of them could be separated from each other without under- 
.going & change in its original oondition. 

The distinctive characteristics of an independent or anikacita 
karman, are described as follows; — 
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Bandha^a-saQkamaiiu-TTa^tapa ya uva^^^a uiraoaya:| 

UvasavaQa nivatti nik&ya^a oa tti karaQaJmll 

[ It is susceptible to the processes of combination, transfor- 
mation, division, exaltation, liberation, reduction, determination 
and even infusion. ] 

Thus, it is seen that an a-mkACita Karman which is separa- 
ted from the Soul, is susceptible to processes of division, trans- 
fbrmation, exaltation, and even the experience of undergoing a 
diange in the original condition. IBut that which is fUks^d^ in 
not susceptible to any such process except perhaps that of under- 
going change of state. Still however, processes of division etc. 
ooiUfl also be marie to work upon nik&cita Karman by the capa< 
city of high penances. 

* 

in the discourse as regard Karman, it is pointed out that 
the relation between jiva and karman resembles that of milk 
and waiter or fire and iron. When Oostha-Mahila heard this from 
Vindhya he contradicted this view in the light of the above 
theory of Karman. He said This discourse is faulty. For, if 
jIva and karman were inseparable as said above, there wo\dd be 
nothing like Mok^ 

In support of his belief, Gostha-Mahila proceeds : — 

^ ’3RR5rPIT 

221. Na hi kammam jivad av^i avibhagaQ pahso vva I 

TadaQavagamadamukkho juttaminani tegia vakkhaiiam. (2316) 

221. Na hi karma jivadapaityavibhagatal^ pradk^ iva l 

Tadanapagamadamokso yuktamidam tena vyakhyftnam. (2316)] 

Trans. 221. Karman is not inseparable fitmi SoulIUie i|s 
portion. la case of (its) being inseparable, there would be 
no Nioksfl. This discourse of mine is (thus), justified. 2316. 
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5CT ^ 5r^ 1 3if^wn^- 

ft” ^ I If ^ ^ 

?r ^331?^, z(m l^ 

lf^ JT ^ 1^5^ 1^ 

D. C. AccordinfT to you, Kariuau is intimately connected 
with jiva. Karman, in that case, will invariably be accompanying 
jiva and there will Ijc no scope f»»r jiva to attain Moksa. I shall 
therefore be justified in giving a discourse about it. (2516) 

The <liscoursc is — 

gst 4rif^ 1 

^ 55*T^ OTSTf 

222. Futtho jaha abaddho knficuiqam kuficud suinannbi I 
Evam puttbamabaddham jivani kammam samannei. (2517) 

223. Spris^o yatha’bad<lhah kailcukinam kaheukah samanveti i 
Evam spristamabaddham jivam karma samanveti. (3517)] 

Trans. 222. Just as, the cast-off skin of a snake goes 
along with tlie snake even with a slight touch, so also, 
Karman though separate, goes with jiva (even) with a (slight) 
touch. 2517. 

^3^s5r3[: 

^ ft!«R 

TO TONmASif Rwsift[- 

^ 4lu*mftRRr 
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D. C. The oast'off »kiQ of a snake though separate but 
touched by the snake, is always accompanying the serpent. The 
same is the case with Karman. Although considered as external, 
Karman accompanies jiva everywhere even by slight touch giving 
rise thereby to the complete denial of Moksa. 222 (2517) 

Controversy about the Ninth Purva ( Pratyakhyana purva ) 
is this; — 

223. SoCQa hhannama^am paccakkhatjnm puijo navaniapuvve I 
So javajjivavihiyain tiviliam tivihena sabuuam. (2518) 

224. Jampai paccakkhanam a-parimai}ab hoi seyam tu | 

Jesim tu parimftnam tarn duttham asasa hoi. (2519) 

[’^rsrr ^q ^E iiTR xTr^nw^r i 

^ iR^^iR’A?<iH 

223. ^rutva bhaoyamanam pratyakhyanam puna-r-navamapurve i 
Sa yavajjivavihitam trividhara trividhona s&dhanam. (2518) 

224. Jalpati pratyakhyanamaparimanataya bhavati ^r^yastu I 
Ybsam tu parimaoam tad dus^m&^anisa bhavati. (2519)] 

Trans. 223-224. Having heard the discourse of the reli- 
gions vow laid down in the Ninth Perva, to be observed, 
trividhaim ( acting, commanding, consenting, either in the past, 
or the present, or the future ) trividhena ( in mind, speech 
and body ) by the ascetics till the end of their life, he objects 
that the vow becomes excellent by ( virtue of ) its ( being ) 
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limitless. Those that are limited are spoiled by (the rise of) 
temptation. (2518-2519) 

^ S!W?w 

^ I ^ w<snft 5?^ qrfaft^- 

3f5q^-;ig ^HRqftnTO- 

D. C, In conrse of Ins listening* to the Ninth pufva from 
Viudhya, Gostha Mahila comes across the expression “ Ear^mi 
bhant5 1 samaiyam savvaui saviyjam jogam paccakkhaiui etc., 
which lays down that the practice of praty&khyMa is to be 
followed trividhara (by means of acting, commanding, or consentiag) 
trividhcna ( in mind, speech aiid body ) by all the monks till the 
end of their life, lie objects to this predicament and says that 
the religious vow appears excellent only if it is practised without 
a time-lin\it Those who preach the pratioe of vow to be follow- 
ed only till the end of life, spoil the sanctity of the same by 
giving rise to temptation. 223-224 (2518-2519) 

It is explained in details as follows— - 

grr 5^ m ?iR I 

fk TftnTTRTsft 5 irrhiiwoII 

225. Asamsa ja panne sevissami tti desiyam tie I 

JeQa suyammi vi bhagiyam pariqamab asuddham tu, (2520) 


^sRr 

225. Maipsa ya par^e sevisya iti dusitam tayal 

Yena 4rute*pi bha^itam pari^mida^uddham tu. (2520)] 
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Trans. 225. It is defiled by the expectation that “ I shall 
( be able to ) enjoy at the end ( of life ) ” That is why it is 

laid down in the Scriptures also, that (a vow) is (said to 
be ) unholy on account of consequence. 2520. 

1^5-^ 5i ft’ I 

5RqT^?n% 

^ ^ sRifnsqR ^6 I fg: ? 

3iig«IR5qT ©it II ? II 

m «i3[Rif?5 

^ w ^i^JT f 5T ^4 5 t 5 I 
4 ^ wraM Wffk^i iSpN II ? luft I 

^ »n5?nf4d ^ ftft^ ^m\ 

D. C. The practice of praiy^khyma is defiled by means of 
expectation or desire in this way : — A person practising a reli- 
gious vow during this life, would be cherishing a desire through- 
out that “ When the pratydJihyMa will be over at the end of 
this life, 1 shall be able to enjoy pleasures with <lamscl8 etc., in 
the divine world.” The practice of praty^thysiim is blotted by 
means of such motives. It is forbidden in the Agamas also. 

The Agama says — 

Sohi saddahaQa jaOftQa ya vinae’nu bhasa^a ocva I 
A^upalaqa visohl bh&vavtsohi bhave chatihoil 
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[There are six types of purity :-l. Freedom from defilement, 
2. (observance of) purificatory rites, 3. right knowledge, 4-5. 
modest speech and action and 6. purity of motive. ] 

Then explaining the purity of motive by means of expressi- 
ons like '* pacchakkhanam savvannudesiyam. *’ 

(Religious vow is directed by Ouiuiscieut) etc., it has been 
laid down that— 

“ Rageoa va doseija va parinamcna va na dusiyani jam tu I 

Tam khalu paccakkhanam bhavavisuddhau muitjeyavvam || 

[That which is not blotted by passion, prejudice or (evil) 
conae(|ucncc is, in fact known to have been ( goatlcd by ) pure 
motive. ] 


When Gostha M&hila opposed the establishment of predicament 
of pratyakhyana, the matter was reported to the preceptor, Dur- 
balika Puspamitra, who sent a reply though Vindhya. But when 
Qostha Mahila was not convinced even by that, the preceptor 
himself had to come to the spot to defeat him. 225. (2520) 


fk 5T ^ I 


226. Vinjjhaparipucchiyaguruvaesakahiyam pi na padivanno so | 
J§he tahe guruQa sayamutto Fosamitte^am. (2521) 

[ ?r w* I 

TO TO !JTO 

226. Vindhyaparipristagurupade^akathitamapi na pratipannah sah 
Yada tadft guruqa svayamuktal^ PuspamitreQa. (2521)] 

f 

Trans. 226. When he .was not convinced even by the 
argument advanced by Vindhya advised by the preceptor, the 
preceptor ( Durbalika ) Puspamitra himself had to argue (with 
him). 2521. 
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He asks — 

^rswT ?rt?nrrarJmrmait ir^vshw^h 

?T ‘♦r^rTTI^ftlT I 

^^ fk^^vr>rs ^ I 

^ IR^MRH^yil 

227. Kini kafloud vva kantmatn paippa^samaha jivapnjjant!^ I 
Faidbsaiu savvugayain tadantaralanavatthao. (2522) 

228. Aha jivabahim to nanuvattae tam bliavantaralammi | 
Tadaniigamabhavao bajjhangfiinalo vva suvvattain. (2528) 

229. Evam savvaviumkkho nikkaranaii vva savva samsaro | 
Bliavamukkaijaui ca pimo saiiisarauainad nnasaso. (2524) 

iRRvsilW^ll 

^ ST rjS W r ^ rT^ VT^FfTTT^ I 

?r?g»mT*«TRrr^ ^ 

finsKfr>T^ ^ I 

227. Kim kahouka iva karma pratidc^amatha jivaparyante I 
Fratideiam sarvagatam tadantaralanavasthataii. (2522) 

228. Atha jivabahistato nanuvartate tad bhav&utar&lc i 
Tadanugamabh&vad bahyahganiala iva suvyaktam. (2523) 

Evam sarvavimok^ niskara^ako va sarvasmnsarahi i 
, Bhavamuktan&m ca punoh saipsaraQamato’n&^vasah. (2524) ]. 

Trans. 227-228~229. Is Kerman ( attached to ) every por* 
tion of jiva like the cast-off skin of a snake or ) only ) to 
the (out-ward) extreme of a jiva? If it is (attached to) 
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every portion it would be pervading the whole (of jiva) on 
account of ( its ) intermediary portions not being raised. And 
if it is ( attached to ) the external surface of jiva, it is clear 
that it does not follow ( jiva ) to the next world on account 
of its inability to accompany ( soul ) like the filth on tlie ex- 
terior limb. In that case, there would be attainment of mu- 
ndane world by all without any reason. And those who have 
already been finally emancipated from this mundane world, 
will have to come down to the mundane world again ^proving) 
thereby futility ( of righteous deeds ). (2522-2524) 

^R^55rRr: 1 5r 

^ 1% I ^ winw 

^?fin 

rift ^ 5113^3^ rl^^wt 

TORRft JT^TRlfy^ I W5R3lf^t ^ ? 

HTORf t ^Ri»itsR^ i m ftRjrwfsft 

^ 1^, 3f| ^ WrRRt-SIsr^ft^gHTft ^ ^NlRff ^ 
4m ^ 0l^R«IRl^I3 I ^ SIRHR y ^g^RT- 

^ ft^RR ft ift II 
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D. C. 

Ac&rya : If you believe that the relation between jiva and 
Karnian is like that of cast-off skin and a snake, and not like 
that of water and milk, I put this question ; Is Karman attached 
to jiva at all portions of jiva or is it attiicho<l only to the skin 
at the outward extreme of jiva? 

If Karman were attached to jiva at all portions, none of 
the regions would bo spared from the influence of Karman. This 
proves that the relation between Karman and jiva does not exist 
like that of a cast-off skin and snake. For, if Karman were to 
be connected like the cast -off skin to a snake on the surface of 
jiva, it Vr’oukl not be able to follow the soul to the other life. 

Now, when Karman docs not go with jiva, all jivas will 
attain Moksa rcn<lering sanisara to nothing thereby. Thus, if the 
Saflisara is accepted as existing without reason, persons observing 
celebacy, penances, and other religious rites etc., will have to 
come down to the mundane world. And, if the attainment of 
satpsara takes place without any reason, even Muktatmas or free 
souls will have to come down to sanisara indicating the futility 
of Moksa. 227-229 ( 2522-2524 ). 

There is another dif&culty also, in taking Karman as exist- 
ing on the surface of jiva : — 

230. D^hanto ja vbya^a kammAbhavammi kimnimitta sa ? I 
NikkaraQa VA jai to Siddho vi na vbya^arahid. (2525) 
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231. Jai mijhaiumitti si tadabhare sa na ht4}a to antoi 
Di^^ha ya sa subabuso bahimnivveyaQaissayi. (2526) 

232. Jai va vibhi^Qadbsampi vbyaqam kupai kamoiauievaai to| 
KahamaQ^asariragayam na vbya^am ku^ai annassa ? (2527) 

P fe fi r P TfTT m ? i 
ft^rr»rT ^ sr 

^ wj firpTO^^rmf^ %^5if to# fr^: i 
^Wr?«T?ifd^»T?Tf ^ ? iR^^IRWII 

230. D^hantarya v^dana karmabhave kimnimitta sa 1 1 
Niskaraqa va yadi tatah Siddho’pi na v&danarabitah. (2525) 

231. Yadi bahyanimitta sa tadabhave sa na bhavet tato’ntahl 
Dristva oa sa subahii^o bahirnivbdanasyapi. (2526) 

232. Yadi va vibhinnade^amapi ybdanam karoti karmaivam tatah I 
Kathamanya^ariragataui na vbdanam karotyanyasya ? (2527)] 

Trans. 230-231-232. Or, in absence of Karnian, what Is 
the cause of ailments ( produced ) in the body ? If it is cause- 
less, then, even the Accomplished ( Soul ) will not be free 
from ailment If it is (due to) (some) external cause, then,- 
internal ailment would not have been produced in its absence. 
But that wretched { ailment ) ( is ) frequently ( experienced ) 
even by one who is free from external ailment. Or, if K®f“ 
man gives rise to ailment even at a different place, why 
should Kerman of one body not produce ailment to an 
( absolutely ) different body ? (2525-2557) 



:24Si Jlnabhadra Gkoi’s [The seventh 

?RR5rf| ^ I 

m ?rra%5[;n^r^ ft wft- 

3r?^n 5n^4sF^ ij’ftsft «ift fr^rftnn^TJ, ^ 

^3TOmft3Rft?;n%^ ?5ns?cft^^ ?t ?t sri^ i 9ir^?rftft 

^^^ftP^?^ft” 5rftf?r%^^wft «r%^53’r^’TrcTir?^T\^iTr^ft?r^<Ti^- 
^h I ^ ir4 ^|^!-5rft^3^«rrmft%?[^r^r5CR 

w?!iT ^ l ^ 

(^3^?*??? fft 1 3rW 

^55Tft%^t ?T Wrftr i ^ 

?ft?^^c5q»i»«r^, ^ft ^5^ kn Ig^rswf^rft^qrr ?Rm?^«T 

^ ?-5r3 ^(tg ^mf mi 

D. C. 

Acarya : — ^If Karman i« taken as existing only on the surface 
and not inside jiva, what is the cause of ailments such as gripe, 
tympanitis etc. experienced inside the human body ? If the body 
is taken as susceptible to such ailments without any cause, like 
Karman etc., even Siddhatjiias or Accomplished Souls, will not 
be taken as free from such ailments. 

Gk)S^ha Mahila : — Inner ailments are caused by outer ones 
such as those produced by blows of stick etc. 

Acarya: — ^In that case, there would be no possibility of inner 
ailment in absence of external ailment. But that is not so. Even 
if there is no external ailment, the inner ailment of gripe etc. 
is positively experienced. This shows that there is no such rule 
to the effect that inner ailment is caused only by the external 
ailment. It follows, therefore, that there does exist something 
like Karman which decidedly works as the cause of inner ail- 
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ment as well So, it is not proper to believe that Karman does 
not exist in the body. 

Qostha MahUa : — Karman which is attached to the exterior 
surface (viz skin etc. ) of body, causes the ailment inside the 
body and hence that is taken as the cause of interior ailment. 

Acflrya: — This view of yours is also not correct. Karman 
existing outside .the body ( i. e. resbiing in a totally different 
b(KJy) should not be hikcn as causing ailment inside the body. 
For, according to that rule, Karman residing in one’s body would 
lie the cause of ailment in another’s body, as the distinction of 
place is eonunon in lioth. 330-232 (2525-3527) 

^ n irf fit ^ I 

233. Aha tarn saficarui mai na bahim to kaucugo vva niccattham | 
Jam ea jugavam pi viyatia savvammi vi disai dbhb. (2538) 

233. Atha tat sailcarati matirua bahistatah kaiicuka iva nityastham | 
Yacca yugapadapi vbdaua sarvasminnapi dri^yate dbhb. (2528)3 

Trans. 233. If it is said that it ( i. e. K^arman ) moves 
( in and out ), then, it would not be permanently existing 
outside ( the body ) like a cast-off skin of a serpent. Por, the 
ailment is experienced all over the body at one and the same 
time. (2528) 
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I ^fni ^*^'*r5<nsrcr ^ ikhr<:ii 

D. 0. 

Gos^hfi Mahila: — Earman of one person, say D^vadatta, 
mores inside and outside the body produciiig ailment both inside 
and outside the body ( by his movements ). Karman of one person 
does not enter or affect the body of another in any way. 

Aoarya: — In that case, the principle that Karman exists on 
the surface of body like the cast-off skin of a serpent, will be 
noli and void. The principle of accepting Karman as moving 
inside at one time and outside at another, is not consistent with 
that of accepting it as existing only on the sur&co like the cast- 
off skin of a snake. 

Secondly, if Karman moves in and out, the ailment should 
be felt one after the- other. But that is not so. For, the ailments 
caused outside, as well as, inside the body as a result of striking 
a stick arc felt simultaneously. So, it is not proper to take 
Karman as moving inside and outside the body. 233 (2528) 

There is another difficulty in taking Karman as moving — 

234. Na bhavantaramag^ei ya sarirasaficarad tadanilo vva| 

Caliyam nijjariyam ciya bhaniyamakammam oa jam samah. 

(2529) 

[?r n i 

284. Na bhavantaramanv^ti oa ^arirasaftoaratastadanila iva I 

Calitam nirjitT^uneva Uiaqitamakarma oa yat samayb. (2529) ] 

Trans. 234. Like the wind, moving in the body, it does 
not depart to the other world. Por^ it it said in the ^pteres 
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that tha moving ( K.arma ) is a nullified ( (Jarman ) or Non- 
Karman. 2529. 

gf| ^ 

fe* I I If 3! ^ W- 

f?R3F^, ^ ^ ^hrr- 

1 3Tif-;^?!rm%s|^ l^TOn^isi^rsi^R- 

^ ^ ^ 1 1 iTfj- 

ws^t 3rf^TqR^^?3nf-'<^feRftr3nft” siw 

if^f^TO HH^TOir ^ fNM8% 

^ 3T«% 3if3ifq sr %^;it sRfqgro^, to wn- 

TOW«’'rf3ji?iT^ I ^«r: «to- 

ftft 1 3wt 
D. c. 

Ac&rya: — ^If Karman is taken as dyamic, it would not aooom* 
pany the Soul to the <ither world. Because^ like inhalations and 
exalations, that which is moving in and out^ cannot depart to the 
other world. 

Gios^ha-Mahila : — The assertion "CalamaQ^ oali6”* in the 
Agamas speaks £>r the dynamic character of Karmaiu Why do 
you attempt to deny iti 

Aoarya : — You have not grasped the real sense of that ass- 
ertion. ^'Calamaiid cali^" etc. and N^raie java V^mfiqie jivao 
caliyam kammam nijjarai *' etc. indicate that all jivas right from 
the category of Narakas or hellish denizens to the Vaimimika 
divine beings, tend to nullify or destroy the (bondi^ of) dy- 
namic karman. ** Nirjiryamftqiam mijirqiam" implies that, that 
which is being destroyed, has already been destroyed. The agamaa 
thus imply the dynamic character of Karman as a nullified 

6k Vida Bhagawatx 3Atlra, A^ataka 1 UddaMka 1, 
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Karman or Non-karman, You arc not justifiicd in holding the view 
of dynamic karman. (2529) 

Establisliing the position of Karman, he says — 

STrft rT»THT ^ \ 

235. Anto vi atthi kammatn viyanasabbhavao tayae vva i 
MiochattaipacciiyasabbhavaS ya suvvattlia. (2530) 

235. Antarpyasti karma vJidauasadbhavalu.stvaciva | 

]Stithyatvadipratyaya.sadbhavac(;a sarvatra. (2530) J. 

Trans. 235. Karman exists in the interior, as well as, on 
the surface, because of the ( feeling of ) ailment. And, it exists 
all over the body on account of the motives like vanity etc. 
(2530) 

^ i ftwn- 

ffir 

D. C. The proposition is that Karman exists in the interior, 
as well as, exterior regions of the body on aooomit of the sensa- 
tion of ailment felt inside, as well as, outside the body. Wherever 
there is ailment, there is Karman. So, Karman should exist all 
pver the body, because ailment is felt by the body inside out. 
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Karman is bound by niotiros such as Mithyatva etc. also. 
These motives exist oti the inner, as well as, outer side of the 
iMxly.’ Their karya viz Karman should, therofi>re, exist on the 
surface, as well as, inside the b)ly. Ilcncc, O Gostha Mahila, 
leave asi<ie j^our vanity, an<l accept the true principle tliat Karman 
is united with jiva like fire ati<l iron-bar or water and milk. 

335. (2530) 

Now, in reply to the argument that there would be nofjation 
of Moksa, if Karman wore insepanihly unite I with jiva, the 
Acarya says — 

336. Avibha^atthassa vi so vimoyanam kahcatjo-valaijam va | 
Nana -kiriyahim kirai miochattaihim cayaijani. (2531) 

fiT«7rRrftfWsrrw<i: 

236. Avibhagasthasyapi tasya viiuocanam kaftcano-palayoriva I 
Jflaua-kriyabhyam kriyate iiuthyatva<liblHsca<lanam. (253 J)]. 

Trans. 236. Like ( that of ) gold and stone { united toge- 
ther ), its separation ( from jiva ) is brought about by means 
of cognition and action in spite of its close contact (with 
jiva), while its re-union (with jiva) is (brought about) by' 
(means of) vanity etc. 2531. 

I TO, 

jfiaj I |?- 

f^-3n^T^ mt ^ J 

^ ^ I iiRTRf g 
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ft«? ^ I dl ^li ^ ^ 

1 3^-qtwRrw^ I H ^ g5q%, 

sr^rifT%«iWNT5rnrf^ TOftw^i^-qwmnftjrf ^rft’romrriin^ 

Jintsf %?iWt?B;- 

^qpT^ 5|y^jft<«T^f^rq55ff^[Rrs4Pr- 

I ?rg i 

^qr?qrftBlrqg»j;qrsi ?j*qi|rRrq«T: 


D. C. 

Acarya: — Jiva and Karman are united together like gold 
and stone. They could bo separated from each other by means 
of jfiana and kriyi. 

Jira is inseparably united with two things:- (1) Aka^a or 
space and (2) Karman or action. The contact of jiva with ika^ 
is so intimate that it is never separated. In case of contact with 
Elarma, that with the lower types of jivas is always inseparable, 
while that with the excellent ones, is broken off by means of 
excellent qualities such as knowledge, philosophy, character, pen- 
ances etc. La case of these excellent qualities being absent, the 
bhavya or excellent jivas will not be separated from the bondage 
of Karman. 

Qos^ha Mfthila: — ^Then, how could they be recognized as 
bhavya ? ”. 

Acarya: — ^They are known as bhavya by virtue of their 
fitness Ibr the attainment of Moksa. But this does not mean that 
all attam a certain spiritual form only by virtue of their fitness* 
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Just as, an idol could not be oonstmioted without the necessary 
materials such as wood, stone etc., the excellent souls also cbuld 
never be created in absence of certain necessary qualities. This 
leads us to the conclusion that Jiva and Karman are inseparably 
united with each other. Just as, water and milk and gold and 
stone, united together, are separated from each other with the 
help of proper means, Jiva and Karman are also separated from 
each other with the help of jhana, dar^na and caritra. 

Go^l^ha M&hila :>-E[armaQ is attached to Jiva only on account 
of actions like those of bowing to £tl8e gmis, as real ones, 
committing violence etc. But they are not separated from each 
other by virtue of qualities such as sympathy, generosity self- 
restraint etc. 236. (2531) 

The Aoarya replies:— 

^ ^ frft wprftir i 

^ ft ^ ft ? 

237. Kaha vftdaije kiriyasaphallam n^ha tavvidhayammi i 
Kim purisagarasajjham tass^vasajjam^gam to. (2532) 

238. Asubho tivvaiS jaha parinamo tadajju^e’bhimaH i 

Taha tivviho cciya subho kim ne^tho tavviog^ vi ? (2533) 

[to ^ I 

ft 5TOTOWTO nm 

TO? ^ ft ^ ^ ^^s ft ? 

237. Katham va”dane kriyasaphalyam nbha tadvighate I 

E[im puru^karasadhyam tasaivasadhyamekam tatah. (2532) 

238* Aiubhsstivradiko tathft parioamastadarjane’bhimatah i 

Yatbi tadvidha eva ^ubhah kim nei^tadviyoge’pi 1 (2638)] 
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Trans. 237-238. Or, how is (it that the ) success of action 
( is accepted ) in ( case of ) admitting 
( case of ) its destruction ? ( How is it that ) one action is 
inaccessible to an effort which achieves another? So, why 
don’t you expect beneficial result in separating ( Jarman 
from jiva), just as you apprehend an extremely inauspicious 
result in (case of) accepting (the existence of) Jarman? 
(2532-2533). 

^firf*inrr JT^r^r%, ^ ? 1 ^ 

jfgsqts^, fl; qrq^R5TTifT5^f^R?Tr«q 

TOt, #5sun%j I w 

q^cinw^i% ?r^ ^oits^5»iT^R 

tgj ^ ?- 

5i3 I 

i[f^ 5 ^ f^RIf^rr 

D, C. What is the defiuite purpose in accepting the validi- 
ty of actions like committing violence etc., when the bondages of 
Karman are accepted, and why don’t you accept the validity of 
actions such as expressing charity, sympathy etc. when the bon- 
dages of Karman are being destroyed ? According to you, a 
sinful effort brings about the accomplishment of the bomlages of 
Karman, while a meritorious deed such as that of charity or 
sympathy, does not bring about the destruction of bondages of 
Karman. This belief of yours is absurd. The whole view-point 
of yours about E^rman is based upon such absurdity. HeaUy 
speaking, the auspicious consequence of meritorious deeds dcs- 
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troys the bondages of Karman, in the same way, as an inauspi- 
cious consequence ( of sinful deeds ) brings about the accomplish- 
ment of the bondages of Karman. This shows that Jiva and 
Kamian thougli united intimately with each other, could be 
separated from each otlier by the lielp of proper means. 237— 

238. (2532-2533). 

Now refuting the arguments ailvauced by Gostha Mahila, as 
regards the Pratyakhyana Perva, the Acarya states — 

239. Kimuparimai.iam satti anagayaddha ahapariecheo I 

.Tai java<latthi satti to nanu sacefeva pariniaijam. (2534) 

240. Satti-kiriyanum^o kalu serakiriyaQumfeti vva I 

Nanu a-parimanahagi asaipsa efeva tadavattha. (2535) 

239. Kimaparimanam ^aktiranagataddha* thaparicehedah ? 

Yadi yavadasti ^aktistato nanu saiva parimagam. (2534) 

240. ^akti-kriyanum^yah kalal^ surakriyanum^ya iva| 
Nanvaparigamahanira^aipsa caiva tadavastha. (2535) ] 

Trans. 239-240, What is ( meant by ) a-parimaga ( igime* 
asurable ) ? is it ( immeasurable ) capacity, (or) the (immeasu- 
rable) time that is not (yet) come, (or) the (unlimited ) con- 
tinuance ? If ( it means to exert ) the capacity till it is finally 
exhausted, then* that itself becomes a limit. ( The observan* 
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ce of vow ) is measured by the limits of energy and actions, 
just as, Time is measured by the movements of the Sun. 
(The principle of) a~paritnlna is (therefore) violated, and in 
(case of) its acceptance, the (fault of) desire will be pro- 
duced. (2534-2535) 

»if^j I gqr 51 

grofl 515 ^ qjf%: ^ 

5f ’’ ft ^qf* 

giftq%-qiqR ^ qiftR^iqR ^ t ^i^- 

mf-qqf ^qqi-ssqf^tft^ qn^sgiftq^^ qqisqift 

?if%q ^iftr ^ siflRraqqiqftinoiq^j?^ 5 iftit gftufsft- 

qi3ftTO?fqftqmq^^ Rq%qi^»nnftft 1 

fimSfsft 3ii5hn^qRqqq«r ^q, *' ^%^’q^qiBftq Ift- 

D. c. 

Gos^ha Mahila :-The pratylkhyana accomplished without any 
tuno-limit or the limit of energy ie the most beneficial of oU. 

Aoarya: — What is a-pariffwja according to you? Does it 
imply exerting till the last drop of energy ? Or, is the whole of 
future time included in a-parimapa? Or, is it that a-parkchhda 
or oQutinuanoe without break, is a-parima^a aeoording to you? 

When you say tiiat *'l shaU refrain from enjoying a parti> 
cular pleature till 1 have the eapaoity to do so, *’ the pratyakh* 
yana does iiot> beeome Urfwrm&!^ or limitless, but pimuSisi^ dr 
limited by tbs bounds of eapaoity expressed by means of adtiogii, 
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Just as, the measurement of time is ascertained by the help 
of movements of the Sun etc., that of the limit of ptaty»khyiJUi 
is ascertained by the help of actions exerted by capacity. Thus, 
your theory of a-parimzxia or immeasurable pratydJthySjta is 
refuted, and the fatilt of aianiaa or expectation is all the while retai- 
ned therein. For, the person observing pratyiMhy^na would all 
the while bo cherishing a desire in his heart that ** after the 
whole of my energy is over in observing this vow, I shall be 
able to enjoy the objects of pleasure in the other world.” 239- 
240 (2534-2535) 

Not only that your theory is self-contradictory in this way, 
but there are other difficulties also — 

Or I 

241. Jaha na vayabhangadoso uiayassa taha jivaii vi s^va^ t 
VayabhanganibbliayaO paccakkhaQaQavattha ya. (2536) 

^r wen #^spr I 

241. Yatha na vratabhangadoso mritasya tatha jivato’pi s^vayam, | 
Vratabhanganirbhayat pratyftkhyauanavasth& ca. (2536)] 

242. Ittiyamittl satti tti n&iyaro na yavi paochittam i 

Na ya savvavvayaniyamo ^gbpa vi safijayatta tti. (2537) 

^nOr^Tt sr srn#r^,l 

242. Etavanmatra ^tiriti naticaro na olpi praya^ittaml 
‘ Na ya' sarvavrataniyama bkbnapi sainy<^tatv&diti. (2537) ] 

Trans. 241-242. In cherishing (a desire) just asth^e is 
no fault of violation of a vow to a dea^ (being), the living 
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( being ) will also be free from fear of violating the vow, in 
( case of ) enjoyment. And (thus), there would be confusion 
as regards observance of the vow. ( On saying that ) “ This 
much is my capacity", there would be neither excessive 
practice nor remonstration. And there would be no (necessity 
of ) observing the rule of practising all vows, as ( according 
to you ) asceticism could be attained even by ( observing ) 
one vow. (2536-2537). 

H ^q: 

31^ q^qiT^qR^q qjStqistkqirq l?q- 

?q4 j I pq qi i 

W q^qf^RHq^qq 

qtqi^qf?( im q^qi’iRRi^, sq^'pqi^q- 
jqt q^RqRlfqi% I q^RRlliqR:, q qiqf^- 

q^qqq# qlqq^i^fqqi^q mmn qR;ftqu%, 

qqiqq^t ^ qlqft qq^qqi^q q qi^?ftfq q^fq;^ q^qqif- 

?R«qqqiqq qf^- 

^iqt |4^siq q\^t ^q-^qqf\qnriqn\^ qq^sf^l^q qifqqRJ, q 
qift qqqqj, q qiiq qiqi^qq^, qqi qqqqqfiqiqqi^iqqq q ^qi^, 
qq^qs^qi^, wgqfiqR^qu'^ R^ftqi^q qqqqnftf^ 

IRH^VSII 

D. C. According to us, there is no objection if a person 
enjoys pleasures with damsels in the heavenly regions after 
death. Similarly, there is no objection in accepting that a living 
being also could enjoy pleasure etc,, according to you, who 
apprehend the limit of energy to be immeasurable. For, by plainly 
saying that " This much is my capacity and at the end of that 
energ7f my prafyWtyana will be over. So, there is uo 
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harm if I enjoy pleasures ”, one wonH think that his duty was 
over, and you, too, would find no ohjoctioii in accepting that view. 
But according to the Jaina Scripttires, that is not permissible. 

Moreover, on the plain assertion that ^*only this much-and 
nothing more— is my capsicity ** there w«mld bo no fear f)f violating 
the vow. But this would create confusion in tlic observance of 
vow. For, at first, one would enjoy pleasure by saying that, 
** my capacity is this much ” and .after some time, he would 
again accept the observance of pratyakhyaua, and again, he would 
start enjo 3 '’ing on the same excuse, .and so on, lea ling ultimately 
tlio observance of vow to confusion. 

Thus, a(‘cording to you, tlioso who act coiitr.ary to the re- 
ligious vow on the ground of a paritmnd praiyVihyma, will not 
be bound by oxeossive enjoyment, tr.insgrossion of vow, or even 
remonstration. 

Nor, will they Ihj rccpiirod to abide by the law of observance 
of .all v<)ws on the sanii' ground. For according to yf>u, the 
observance of one vow is enough for the attainment of asceticism. 
241-242 (25:16-2537). 

Taking the alternatixe interpretation of a-paritriina as the 
Future Time or continuance, the Acarya states-- 

243. Ahava savvatjagayakakiggaha^am niayam a-parimanam 
Tetjapunpapainijo mao vi bhaggavnS nama. (2538) 

244. Siddho vi safljai) ociya savvanagayarldhasauivaradharo tti I 
Uttaraguna-s.anwaranabhavo cciya savvaha cbva, (2539) 

[ i??TTrTft*Trini( i 





[The serent^ 


Jinabhftdra OoQfs 

ITO^ISIh ^SHm ^ ^'<I!^TWI3[IWT’^T fW I 

3^<d'ny'^<uri*ii^ fm 4^ irvvir^^^ii 


243. Athavft sarvanagatakalagrahaoam matamapariniaQam | 
Tcnaper^apratijilu mritu’pi bhagnavrato nama. (2538) 

244. Siddho’pi samyata ^ra sarvanagatad<lhasaiprara*lhara iti| 
XJttaraguQasaipvaranabhava bra sarvatha mivam. (2539) ] 


Trans. 243-244 Or, ( let ) the a-parimna be taken to 
imply ) all the ( Future ) Time, that has not yet come. By 
( doing ) so, even a dead being with his pledge unfulfilled, 
will be definitely violating ( his ) vow. Moreover, a Siddha 
being will be called a ( mere ) ascetic on account of ( his ) 
holding the religious vow for all the time that has not come. 
And (thus), there would be entire negation of the subsidiary 
qualities. (2538-2539) 


«rr^-3(r«f !i5»r»nft»Tf?|i 

3ffi ? TOW 

3R«t: I ^ ftra[t imiy I 

^ ^ 31^, # ^ 

3^1^^ ?J5R<ir Rt^Rg«WR3f 

jf!^, 


sswsRpmT 

D. G. If, according to the second interpretation, yon take 
a-parmw^ td mean the fhtnre tune l^t is to oome, the 
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pratydJthyina will naturally be sai l to have been observed in 
Future Time. In such a case, a person enjoying pleasures etc, 
in places like heavenly regions after death, will be said t«j have 
violated the vow. Because, he being engrosse<l in pleasures after 
his life is finished, will not be said to have observed the praty\- 
khyina for all the future tifne. Acc<mling to this interpretation 
of a-pariraana pratyakhyana, even Muktatma will be said to be 
holding the vow and hence will be called an ascetic. But that is 
against the practice of the ^amas. 

For, it is said — 

“ Siddhe no saftja^, no a-sanja6, no safljayasafijayb ” 

[ A Siddha being is not restrained, nor unrestrained, nor 
between the two. ] 

There will be another difficulty also. The subsidiary quality 
formed of penances such as paurusl purimardha (5fen4)» 

^kasanaka, upavasa etc., as well as, the samvaraqa would not be 
found at all during the whole of Future Period. For, according 
to you, the apprehension of praty&khyAna does not fit in paurusi 
etc. and samvara^a does not fit in ekasana etc. 243-244 (2538- 
2539 ). 

Taking the third interpretation, the Acarya replies as follows- 

to ^ ^ i 

fir IRVMKHVoll 

245. Aparicch^^ vi samaQa ^sa doso jafi sub teqam I 

Vayabhangabhayftu cciya javajjivam ti niddit^haui. (2540) 

to to: ^ ^ l 

245. Aparicchbdb’pi sainana b^ ddso yatah ^rutb tenai 

Vratabhangabhayadbva yavajjivamiti nirdis^m. (2540) ] 

Trans. 245. In (case of taking) continuance without 
break also, the same fault (arises) That is why for fear 
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of violation of vow, (the words) " yavajjivam ( till the end of 
life)" are mentioned in the Scriptures. 2540. 


# f% ^rf^^uPT ?BR sRft^Fq ^- 

sRft^ mm. \ mfzh ^ I: srrft^^ 

Witsf^ f% ^ I ^»it- 

5ii^N»iR?T 3^goi?r^^qr^frf*tT% 

^t^RWhpr ^rr^<nn^ sfRit ^‘^sf 

^ R^JTRRqR^q 

1 31^ i^’RRqf^oi^nif |t% ir^v^ii 


D. C. Even if a-pariuxaoa is interpreted as a-paricoiiisd or 
contimianoe, the same difficulty (as in the case of the first two 
interpretations ), wiU arise. 

When there is no time-lijnit, should a person observing 
pratyakhylna enjoy pleasure after a definite period of time, say 
ghatika or should he observe the same for the whole of anigaUl- 
kala ( future time ) ? If it is said that one should enjoy pleasure 
after a definite time, say a ghatika, there would be a lot of 
confusion, on account of questions contending as to why not after 
two gha^ikas, three ghahkas or even more ghaVikas, and so on. 

Secondly, if it is said that one should observe pratyakhyhta 
for the whole of ** am^aia kiila ” or the period of time that is 
yet to come, then those in the pra-loka will be said to have 
broken the vow on account of their enjoying pleasure cte. after 
death. The Muktatmans will be called ascetics and there would 
be absolute negation of uttara-guqa and sanivarana. 

Thus, a number of difficulties arises, if the theory of a-pari- 
mioa pratyakhyana is accepted. 
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It is, therefore, said in the dramas that~ 

“ Savvam savajjara jogam pacoakkhanii javajilra^ '* 

[ I abandon all the <lisgracefnl contact till the ewl of my li&.3 

The comniandinent of the Holy Writ clearly indicates that 
the limit of observing vow for an ascetic is the end of his life. 
So, give up your false persistence for a-parimana pratyakhyana 
and abide by the Ci)inmandiiiont of the agamas. 245. (2540) 

The Acarya now proceeds to show that the fault of a^atpsa 
or expectation does not arise in case of sa-parimapa pratyakhya- 
na etc. 

246. Nasa'Psa sevissami kintu ma me mayassa vayabhangal^ I 
Hobi, surcsu ko va vayavagaso v'iniukkassa ? (2541) 

246. Nasaipsam sevisye kintu ma me uvritasya vratabhangah I 
Bhut surcsu ko va vratavaka^o vimuktasya? (2541) ] 

Trans. 246. 1 do not cherish any desire, but ( while ob- 
serving the vow, 1 only expect that) let there be no violaticm. 
of vow after death in (the regions of) gods. And, where is 
the scope of (observing) a vow to a Siddha or Accomplished 
Soul? 2541. 

^ JWRffr m % JRWt- 

mssm ? i ^ ft 
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53m:, 3nnrfHTf * 

? ifir 1 31^ 1 1 m 

ft ^ if% 3T^ft, ^ 3 ift 

3?r3t ^«§t5iT: ? I 5f^«W!Tra3fi^, «n[r- 

I aw ^sft 5% 

3^, ^ 3 fti3R3 si?3T^qi^ 5(jinn^i f?Kiqft 

3gi3 g i g » w i q q R » i r q ir tqm iTO ^ft?33rTf-*^€t 

q?q^ft” 3tsft5^»T^ ^ 

sftnsjRq^^ ? ^ JraRF ^iqw5q^ ? ftr3:?qt^ ^ 

3Tq: I sfrBmfjpmft 5im»ra%qTqftmRtm^Rftft i 

im W ^ mRTS5ft^*5T ^q|- 

iKH»?n 

D. C. 

Aoarya: — One who observes pratyhkhyzna till death, never 
cherishes a desire to enjoy pleasures after death. That is to say, 
his pratyakhyana is not dehled by means of any desire. On the 
contrary, he attaches good intention to his pratykkhykna, when 
he desires that his vow may not be violated after death while 
enjoying pleasures in the divine regions. On account of good 
intention, the &ult of a^amsa does not arise. 

It should be noted that the observance of vow is limited to 
this life, only with a definite purpose. The condition of the ob> 
server of pratyakhyana in the heavenly regions is different from 
his condition in this life. During his life, he being a vratadfAtin 
will be free from the bondages of Karman by virtue of his dis* 
passion etc., but while eqjoying in the heavenly regions, bonda> 
ges of Earman will definitely arise and that will obstruct the 
observance of vow. This shows that the pratyakhyana is limited 
only, to this life, and it is not possible to follow its practice in 
the next world. The theory of ch-ptu'iin^a or unBmited prat^S* 
)d>y3nft 13 impificticable in tiiUs my» 
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Gk)Sthft M&hila !— Why should one be afraid of the violation 
of vow in the other world, while following the practice of prU' 
tyzkhykmi* It is likely that an observer of pratyakhyana luay 
attfiin Moksa after deatJi, ami thus he may not violate his vow 
in absence of enjoying. 

Acarya:— Your uiguiuout is not valid. There is no possibi- 
lity for any one tt> attain M<»ksa at this time. There is no rule 
even in a heavenly abode like Mahavidblia-kietra that all its 
inhabitant creatures will attain Mok^. 

Gostha Mahila Since great vows are already included in 
mok^a, the theory of a-paritm,na pratyakhyana will succeed 
without doubt. 

Acarya: liivcn that is not covrecl. How couKl one who has 
alremly attained niok&a, have any scope for the observance of 
vows ? As he has fulfilled all the metaphysical aims, he does 
not need the practice of pratylkhyma in any way. 

Thus, your theory of a^parinma pratyMylna is not bene- 
ficial even to those who have been attaining Mok^ 246 (2541) 

Moreover, 

247. Jo punaravyayabhavam munamaijo’vassabh&vinam bhaQaii. 
Vayamaparima^amevam paccakkham so musavai. (2542) 

[q: srom’qiq wnfk i 

247. Yah punaravratabhavam janamiava^yambhavinam bhanati \ 
Vratamaparimapamevam pratyak^un sah mrisavadl. (2542)] 

Trans. 247. One who accepts a vow, as a-parin&j^ (to 
be observed permanently ) in spite of his knowing the possi- 
bility of breaking the vow as certain ( in future ), is an evi- 
itont flAr. 2542* 
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^ n^f^” ftq3ri«THrJ!{ g^s ’^lar- 

wg^rlr, h jr^t# 

3rf^«n^f®Ris?q5!n^onf^ \\V\w\ 


D. C. When a person well-versed in Sciiptures, says that 
the practice of pratyakhy&na should be continue<l even after death 
for ever, in spite of his knowing that it will he otjrtainly ohs^ 
ructed while enjoying pleasures in tlu' heavenly regions, he 
should be called a perfect liar. For, he says something else than 
what he actually Ijears in his mind, 247 (2542) 

Also, 

^ sif^ 5T fk rft ^ 

248. Bhavo paccakkhatjam so jai luarnnaparaS vi to hhaggam i 
Aha natthi na niddissai javajjivam ti to kisal (2543) 

[Tffnc: ^ rT?^t*3q?Tlj; I 

^ ?r?fi IRV^II 

248. Bhavah pratyakhyanam sa yatli maranaparato’pi tato bha- 
gnaui I 

Atha nasti na nirdi^yate yavajjivaiuiti tatah kasmat ? (2543) 

Trans. 248. Pratyakhyana is ( nothing but ) a dispassion- 
ate inclination (of mind), if that ( pet sists ) even after death, 
the violation ( of vows ) certainly takes place. And if it is not 
so, why is it not mentioned as limited to this life ? 2543. 


sRWTRi^^, g ^ 









‘Vt/Soh 3 ^itmavarSda i Mi : 

\ SWT^J W*t ^ 

^ IR'^V^II 

D. C. Inclination of mind tending to dispassion constitutes 
pratyakhyana. Does sucii a dispassionate tendency continue ever 
after death? Or, is it limited only iipto the end of this life? If 
it is taken to jyersist even after death it is eertain that the pra- 
ctice of pratyakhyana will he <lefilcd by the enjuymefit of plea- 
sures in the divine regions. Dut if such a *lispJissionatc inclina- 
tion is taken to exist only in this life, there will be no fear of 
self-contradiction (as in the first case ), why not accept, then, 
that pratyakhyana is limited upto the, eu<l of life ? 248 (2548) 

249. .Tai finnaheva bhavo ceyao vavaijamannaha mayal 

Kim va’bhihic doso bhavao kim vao guruyam. (2544) 

fife srrsfVf^ ^y^ fk ^ ? iRV'MR^vvil 

249. Yadyanyathaiva bhavascotayato vacanamanyatha inaya I 

Kim va’bhiliite <loSo bhavat kim vaco gurukam ? (2544)] 

Trans. 249. When the inclination of mind is different 
and the ( actual ) statement is different ( that is nothing but ) 
fraud. Or, what harm is there in making a statement ? Is 
word ( even taken as ) greater than feeling ? 2544. 

WR«n- 

53(y^^^ 
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3rni% Rqnm^snpRRrftftiR^vvii 

D. 0. Although you feel tliat the pnictico of praty&khyana is 
liinited to this life, you do not actually say so. On the contrary, 
you try to assert something different when you say that pra~ 
iyakhyma is a-parimita or limitless. Why don’t you say, with- 
out hesitation, that pratyakhyajia is sa -parima^a or limited Is it 
because you believe that words are greater tlian Truth? The 
agamas do not take vacana as autheulic but bhava or actual 
feeling. 249 (2544). 

The Agamas state — 

3rw?«T iToftq-aft •*TrA I 

n Rg ?T WIT war ^e55Tr irh»irh«mi 

250. Annattha nivadie vanjaijmmi jo khalu maoogaS bhavo i 

Tam khalu paccakkhaQam, na pama^am vafijapam chalnQa. 

(2545) 

[ 3F«T9 ’qr: w I 

ST?^TTW^, 5T smiR IRHolR^VMI 

250. Anyatra nipatite vyafljanam yah khalu manogato bhava^l 
Tat khalu pratyakhyanam, na pramai;ani vyafljanam cha- 
lana. (2545)] 

Trans. 250. When a statement is (made) with regard to 
something else ( than the real feeling ), that which is'.the real 
feeling of mind ( should be taken as ) real vow. Word is no 
standard on account of its being susceptible to deception. 
2545 





VIdbj jnhUaraTSdft 

5R?n^#^f^jw^T5rt%«i^ TO.* 5nn»<i(, sr 5 
^ ^«Sj I ^ ? I ^ «^- 

iT^sq^noi^t ^!n^H^%5T Jif^wT^ I ^fi(i*(5tsft ^^snPTrtwr>Wt- 
TFrfTf; qft ^rnraf^ff^ ^ «r^snR[ 

D. C. Suppose somebody has decided in his mind to observe 
the vow of relinquishing three kinds of food and declares through 
mistake that “ I relinquish ‘ four kinds of food. ’ In such a case, 
where the statement made is not consistent with the real object 
of mind, a wrong utterance of words should not be considered, but 
the real purpose formed in his mind should be given importance. 
Since such utterances are made without any fixed consideration 
of the real object of mind, they become (at times) deceitful. 
Therefore, the Agamas do not take vacana or verbal statement 
as ( really ) authentic but the true feeling in mind. Leaving aside 
your false persistence of verbal statement, you should, therefore, 
accept the true principle of sa-parimana praty&khyana. 250 (2545). 

Then, 

tpnin^gif 7 ^ «rn| fj^rru^r®! i 

^ ?PTrsstnn 

^rPRnrif *«rnf I 

fi|gg f gi Tf fir irk^»rh«c|| 

*T5 nfrJnfij^FnT i 

g R^ ^^TT? W«ft IR'^VIRWII 

251. lya parinavifi vi na so jahb saddahal Pesamittenal 

Annaga^atthbrbhi ya kaum to sanghasamavayam. (2546) 
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252. Aheya d^rayam b^i janamaQO vi paocayanimittam i 
Vaoca Jinindam puochasu gaya’*gaya sa parikahci. (2547) 

253. Sangho sammavai gurepurogo tti Tioavaro bhanai | 
lyaro miccbavai sattamad nihnavo’yam ti. (2548). 

254. Bisam samattham katto gantum Jinidamelammi I 
Bfei KadaptiyaQab, sangh^ija tad kad Iwijjho. (2549). 

I 

ffir i 

wMk m^x fsft nrnx 

251. Iti prajfiftpito’pi na sa yavat ^raddhattb Puspamitreija I 
Anyaga^astbavirai^oa kritva tatah sanghasamaTayam. (2546) 

252. Ahuya devatam braviti janannapi pratyayaniroittam | 

Vraja Jinendram priccha gata”gata sa parikatbayati. (2547) 

253. Sanghah samyagvadi gurupuroga iti Jinavaro bhaqati I 
Itaro mrisayadl saptamako nibnayo’yainiti. (2548) 

254. Idri^am samarthyam kuto gantum Jinbndramiilb I 
Braviti Kadaputan&yah, sanghena tatah krito bfthyah. (2549)] 

Trans. 251-252-253-254. Although persuaded in many 
such ways by Puspamitra and also by the old monks of other 
gacchas, when he did not put faith ( in truth ), then, having 
gathered, to-gether, the whole Sangha (of Jaina monks), they 
called a goddess, and in spite of their knowing the real cause 
of faith they told her to go to Mahavidbha and inquire of 
the Tirthankara as to who was right. She went (to the Tir* 
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thaAkara), came back, and declared that the gaccha led by 
the preceptor was right, the opponent was a liar, and she 
further said that, he was the Seventh Nihnava.*' Whence could 
this wretched demon ^ have this much capacity to go to the 
Tirthankara ? Qosths Mahila replied. As a result of this, he 
was expelled from the gaccha. 2546-2547-2548-2549. 

ifN: i 

gjqt 

^ I f% fSRprit ’snifhr ? 

I ^?r: 

si^q% I: I ^ 

5n4 I ^ ^5n»Rrr i ^ ^ 

? I m m 5Ra^ 

5IRT ^ 

5|qf^ 3^ ? I ?RR?RT StvS^-lW 

4infq^ »R5im5R f qRi: fRi f 

^5nt 5i^0ift I f i m i g|i ^ jirt- 

5ERW«iR ftgqt ^ I 

^ 3Ri^, ^ 5n^3Fn: ^k^’^firt- 

5l515iq!f%: ? I tRqft 51 ftfH 

qiHf 13; I 3RRt^3!J^53sq HI TO IKHV^U 


6. Ka^ptitana is a kind of demon. It is believed that a 
K^atriya not performing his duties well, is bom after his death 
as such a goblin. It is a kind of preta or inhabitant of lower 
re|;looi. 
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D. C. When Gk)Slbha Mi^ila did not put faith in the words of 
^arya Durbalika Pu^pamitra, sthdviras of the goocha tried to 
convince him of the Tnith exposed by the preceptor. But Got^ 
ha Mfihila replied arrogantly '‘You ascetics, what do you 
know ?” The T’itthankaras have preached the same principle that 
I hold, " The sthaviras said “ Do not degrade the Tirthankaras 
by such words. You do not know the Truth. ” 

Ultimately, the sthaviras called an assembly of all the 
monks, who propitiated a goddess with the help of Kayotsarga, 
The goddess came to them and asked them as to what she could 
do for them. The monks though knowing the truth requested 
her for convincing other people, to go to Mahavidbha and ask 
the Tirthankara there, as to who was right. The goddess return- 
ed with a message within a short time, and declared that the 
gacoha le4 by the preceptor Durbalika Puspamitra was right 
and Gos^ha M&bila who had turned out as the Seventh Nihnava 
was a liar. 

On hearing the message, Gbs^ha-Mahila said” How could 
this wretch of a demon go to the Tirthankara ? 

Then, when he refused to believe even in this, he was ex- 
pelled from the gaccha. Finally, without returning to his original 
school, Gos^h&'Mahila wandered here and there, and died as a 
Nihnava without expiating himself for his sinful acts. 


End of the Discussion with the Seventh Nihnava. 
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Discussion with the Botika Xihiiava. 

After dealiiij^' with the stories of the Seven nihnavas wh«» 
contra<licte<l the current religious i<k‘n].; <tf Jaitiisin as inentione<l 
in tlie foregoing pages, tlie auth<»r now proceeds to give the 
story of another type of jiihnnvas (viz Botika) implied l.y tlie 
word ( ca ) in “ Bahuraya paesa avvatta, saumcclia diiga tiga 
abaddhiya cbva”^ etc. 


i 

1. Chhavvasasayaim navuttaraim taia Siddhiui gayassa Virassa I 
To Bodiyana ditthi Rahavirapure samuppanna. (2550) 

[ to ftffe i 

ffA ^tfbKRF v£( 

1. . ^dvarsa^atftni navottaraqi tada Sidilhiui gatasya Virasya | 
Tato Bo^ikanam dris^i Rathavirapurb samutpanna. (2550)] 

Trans. 1, Then was produced a doctrine of Botikas^ in 
Rathavirapura^ six hundred and nine years after the Tirthan- 
kara { ^ramatja Bhagavan Mahavira Swami ) had attained 
/ttjryipa, 2350. 


1. Vide Chapter I. p. 0 (v. 2800). 

2» FopuUirly known as I^ambaras. 


:2^0: Jinabhadra Ga^i’s [l!he !§oiika 

The story of the rise of Botika is given as follows : — 


^ IRIIW^II 
IRIRWII 

2. Bahavirapuram nagaram Divagamujjatiamajjakaoh^ ya i 
Sivabhaissuvahimmi puccha thbrana kahana ya. (2551) 

3. Bodiya SivabhaiS Bodiyalingassa hoi uppattJl 
Kodinna-Kottavira parauiparaphasainnppanna. (2552) 

[ 5f»Tt I 

2. Bathavirapuram Nagaranx Dipakamudyanamarya Krisiia^cal 
^ivabhaterupadhau priccha sthaviranam kathana oa. (2551) 

3. Botika^ivabhute— r-Bfxtikalifigasysi bhavatyntptittih | 
Kaimdinya-Kotta-Vu'at parauxparasparsauxutpaima. (2552).] 

I g5r «n5imR: gjq: i 

1 5ii^5^sf^5PF% I 

g?r ^ ^5^^ wsft 

I i35aR^%0I ^ ^\^^^\^[ mi 

f^grfir I gfl 

^^\m I siftoiT msn 



Nihnararldla 


:271s 


r«da3 

^ m ^stinr \ ^gr: ^tqtsffrtnwrt ^Wit 

!ir^ I ^ ^51 «rfr^ sr^ i %*? 

I l 

tr^rm^T: i ^ ^ fir5r>j;^g^5 I 

? ?ra^ siirf^Tin^fq ?r^ f^?T^ l «it^- 

3R^ ^ 3 sgiqRgfg i^gg: 

“ 3^f^f%^s^Tg5r ” ifir inr^is?g5rf^% ^^i?=5»q5r 

^ qi^qtsgggjtf^ I g^ ^gg- 

I 3r?^T ^ w^ 

?RI^— 

fsrq^f^T 7J |fg|T qif^gi qi%Jq|g^ ^ I 
f^'5T ^ ^Itft \\\\\ 

^ ftn q«im ^*T wbA \ 

^ sTf ^^rqr tfft IRII 

3F^ 3 H5 3 ^5 ^515 

'T35i^^: I S^sRf^r, ?[^«ir % 

^ qpT^^rf^ I 
qmf5C3#nt IRII 

5fir 'ii5if5rtrk ^^^i 1 g ^ 

5fhftf^3(hJifeRlmwT3qft: ^ ^ ^ 

^frtM ?i I ^r» f^fiRT 



Jiiw-Wiadlra Gfattfs [The Bo^ika 

B ? , ?p?f^9r ^ »T?^5i5rf^RT b ^[sr 
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#5n9T I I 

IR'^H^IRWII 

D. C. A detailed account of the rise of the Bo^ika type of 
Nihnavas is given below:—— 

Once upon a time an Acarya named Arya Kris^aseri had 
come to the city of Rathavirapura, and put up in the Dipaka 
garden outside the city. In the city, there lived a Boykl atten* 
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dant named Sahasramalla ^rabhtlti, who beings the king's faro-, 
uritb, wandered in the city till late at night. His wife was very 
much annoyed by his irre^lar oonduot. She once oomplaindd of 
his irregularities to her mother-in— law saying that she had to 
wait for her husband till late after midnight, without taking food 
and sleep. The mother-in— law asked her to go to sleep, and she 
herself waited till her son returned. After midnight, ^ivabheti 
returned and asked her to open the door. The mother being 
enraged at his behaviour, replied ** O impudent boy 1 go wher- 
ever the doors a-re open for you at this hour. Nobody is going 
to die after you. ” Overwhelmed with anger and pride, he went 
away. In course of his wanderings, he found the doors of a Jaina 
Upa^raya open at such a late hour. The Jaina sadhus were 
studying their lessons at that time. He approached them and. 
requested them to initiate him into asceticism. The ascetics refused ■ 
to give him diksa as he was a Royal attendant and the permi- 
ssion to do so was not sanctioned by his mother etc. Conse- 
quently, ^ivabhuti accepted diksa by himself from an earthen 
spittoon lying there. The ascetics supplied him with the necessary 
apparel of an ascetic, and subsequently he entered the Jaina gaccha, 
as a Jaina Sadhii. Next day, all the sadhus proceeded on vihsjrfl 
(going about from place to place). 

In course of time, it so happened that they returned . to the 
same place. The king received them with great respect, and gave 
^Lvabheti a kambalaratna ( a costly woollen shawl ). The preceptor 
asked ^ivabhuti to renounce it, as it would create trouble in 
several ways. Still, however, ^ivabhiiti kept the shawl secretly 
with him without the consent of the preceptor. Being very much 
attached to the shawl, ^ivabheti used to see it carefully every 
day after returning from his begging tour etc. But he never 
used the same for fear of being detected. The preceptor knew 
that ^ivabheti was deeply attached to the woollen shawl, so, 
once he took the shawl in ^ivabhoti’s absence, tore it into several 
small pieces and gave each piece of the shawl to every sadhu 
for the purpose of cleaning his feet. When ^ivabheti came to 
know of this, h^ mind was greatly perturbed. 
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Tben, ovoe In course of lug leotose oir Jinaka^ikag’’, title 
Adliya said: — 

ys dunhS pa^ipaya padigga!hadhara ya I 

Pturavamapiifra^a 'Qtilcila te blia;ve duviha (1) 

tigs caukka pa^i^m nava dasa ekarasera .barasangam I 
sj{j|fha vigappa ji^^ppe honti uvahissa. (2) 

{TInr Me two types eif Jmskalpikas (1) Otte of these 
hssw^ tigtir bjufds be used) as a vessel, and (2) the other 
of IImmks whe aotoally possess vessels of alms. Each one of these 
is «0am •f two types Those ( covering their bodies ) with 
ganaenls, end Those '(going) without garments. A jindkalpika 
hw m npnifaii (a oembination of articles) of two, three, Ibur, 
fis«, nisa, teB,aBd twelve varieties, ( servio^ble in the performance 
Im dicties)^ 

" There are some ascetics who have only two upadhis : viz. 
a tljijdhariiiipi (a woUen chowry and a mukhavastrUtA (a piece 
of oLoth Ihldod to be kept before the mouth ,). With an addition 

Si, ^finaka^wkas ese a varsety Jaina -Sa^us who were 
stsieti^ imdu^aiiiig the praic^des of religious piiaotioes ^flowed 
by the Tirthankaras irrespective of bo^y disoouadorts and hud.- 
sh^. Before adoptu\g these rigid religious practices, a Jinakalpi 
sidhu is required to undergo the following five tests-viz. (1) 
With regard Jbo knowls^e, he must have a thorough knowledge 
of at leaeft nine-pervas from the beginning to the end, and also 
to repeat them from the end to the beginnii^. (1^ With regard 
to austerities, he must have the streigth to observe &stmg lasting 
from one to several days at a time, and i^to six months duration 
at a time, without any resulting weakness. {3) With regard to 
meatid oounge, he must remain in Kayotsarga in deserted depi* 
litated bunduga, puhHo squares, burning places (for dead bodies) 
e|c. and he undaunted by several diffioult sufferings and hard- 
ships, He should tiu^ that he is alone^ none e^se is his 
.co|iipaiuo&, and <^0 regard to bodily strength, he aaust 
babrnoe lus en^ ^’ndy on lus toe. 
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of oxM, two, and three haiptis ( articles to the above-atated two 
upadhis or paraphemalias respectively. 

A{;am, there are some who hr addhioti tc raJbHoritlta and 
t n a hap aiti possess seven kin^ of paferaer m thhr way 

Pattam, pattahaudho, paya^^havapam. oa payaknuiyAl 

Patalaim rayattaoam ca goochaS pay v-nijipgo.. (I) 

[ PUram ( alms- bowls, utensils etc. ); pUrabandfUm (a square 
piece of cloth for fastening the patras together when not in use 
and which can also be utilized for carrying them as in a sling> 
on a begging tour) Vem : 31^; pUrasthapanam ( a square pieoe 
of woolen cloth abou 11x11 inches with pieces of cord attached 
at four comers for tying up the patras)^ ptirdkesarUSi (,a smaQ 
woollen chowrie, Vern: 3[SrQf^); patalakMi (oblong pieces of fine 
clbth 52** X 24**. Three such pieces are to be used for the su« 
mmor, four for winter, and five for the rainy season Vern qgt ^ 
rajastr\^m ( a piece of doth to be placed between each pfttra); 
gmchakam ( a square pieoe of woollen cloth similar to patrastha- 
pana, with a hole in the centre, but without cord useful for 
tying the patras together) are useful for Patras. X 

This shows that there are mne kinds of upodMi Whea-enu, 
two, and three types of Kdlpa are respeetikM^ wlefodf la tftsss 
nine varieties, there are ten, eleven and twelve upadhis in all, 
m case of several ascetics. *’ 

On hearing^ this,, ^ivabhatit said " If tdaat is so^, hew is it 
that augbika (for daily use> i^adhi, andaupagmhaiuu ^fosrocea 
sinal use) upadhi alone are i^prehendedl Why ianatilkmlMlpa 
itself attained^**) The propter repfied :>-Jiaakalps haa diityp* 
ewed with Jambo Swami^. And it is not posnUs t» attain tha 
same in absence of suffident strength ** ete. 

4. Who died in Vtra Sunvat ^ The followmg tefi preoepts 
are said to have disappearod with Arya JhmbA Swann-QL) Manabr 
l^ryava Jfilna, (2) Farainavadhi' Jhana, i^) FuUka lAfidlu,. (4^ 
Ahirakft ^arDni bbdbi, (fi) Kfapakatf^* fS) VpiddmatM, ^ 
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^irabhuti : — '* How could that be when 1 ani alive ? I shall 
accomplish that. One who really desires to attain Mok^ should 
observe the vow of Jinakalpa without any parigraba (possession) 
what-so-ever. What is the use of accepting objects that cause 
passions, fear, attachment etc ? This is the reason why the Scri- 
ptures have preached ideal ni&parigraha (oomplete renouncement). 
The Tirthahkaras have moved about without any garment or 
covering. It is, therefore, advisable to go without any covering 
what-so-ever. 

Acarya: — In that case, one should also abandon his body 
immediately after be undertakes to observe the vow. Because, 
vices of passion, fear, and attachment etc. lie in the body as weU. 
The principle of ni%parigraha { complete renoimcement ) preached 
by the Scriptures, means to assert that one should not cherish 
attachment even in religious observances. Complete negation of 
attachment is itself nothing but a state of ni%parigaha£k or 
complete abandonment of property. It should also be borne in 
mipd that entire abandonment of religious observances, does not 
necessarily mean ni^pari^raha. The Tirthahkaras do not really 
happen to be completely naked. This is seen from the statements 
like *' Savve vi egadesena niggaya Ji^avara cauvisam ” etc., 
which prove that all the twenty-four Tirthahkaras had come out 
with oQe divine garment. 

iivabheti was persuaded by the preceptor and several other 
old Sadhus in many such ways, but out of vanity and passion, 
he did not give up his false notion of giving up garments etc. 
He stayed in the garden without a single garment to cover his 
body. His sister, Uttara, who came to pay her respects to her 
brother found hini in the naked condition. She, too, therefore, 
gave up her clothes. Then, while going about in the city for 

Jinakalpa, (8) The three kinds of 8aitiyama-(viz 1. Parihara vi§u- 
ddhi, 2. Stkk^asaipjmraya and 3. Yathakhy&ta oaritram) 9. Ebvi^ 
^ana and 10. Siddhi pada. Vide ^ri Ta|>agaooha Fkttayali p, 
9^2^ also Vide verse 2698, 
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alms in that condition, a whore saw her. Thinking that she 
would affect her profession, the whore gave her a doth to cover 
her body, in spite of her reluctance. Eventually she narrated the 
whole incident before her brother, ^ivabhuti thought at last, that 
a woman would look obscene and disgustful if she did not wear 
a cloth, and asked her not to give up clothing. 

Then, after some days, ^ivabhuti initiated two of 'his pupils 
viz. KauQdinya and Ko^tavira who prolonged the sect by tradition. 


The whole account is discussed in details as follows:— 




ftr i 
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4. Uvahivibhagam s6um Sivabhtti AjjaKanhaguriimole \ 
Jipakappiyaiyaoam bhanai gurum kisa neyaijim? (2553) 

5. Jioakappo'pucarijjai nocchinno tti bhaqib pugio bhapaij 
Tadasattassocchijjau vucchijiai kim samatthassa? (2554) 

6. Fuochassa puvvamaQapucchacbiQqakambalakasayakalusiS 
c^val 

So bbi pariggahaS kasaya-muoch&-bhayaIya. (2555) 

7. Dosft ja5 subahuya su^ ya bhagiyamapariggahattam tti \ 
Januiolli ya Ji^iinda tadabhihid jam oa Jipak^po. (2556, 



[l?he 


:2t4: 


Jinat)hadra dailies 


S. oa jiyaoelaparisaho mu^l jam ca tihim ^ha^ehim | 

Vattham dharijja negantaS ta8’c^laya s^yfl. (2557) 


I HMKwn 


?5r 5i#iffir II^IR^^MI 


^ f^Nr?niw^: Hvsir^h^H 


4. UpadhivibhagaiJtt srutva ^vabhatiraryaKjisnaguramale I 

JinakalpikadikiUram bha^ati gtirum kasmfid nedanim? (2543) 


5. Jinakalpo’nuoaryate nocchinna iti bhanite puna-r-bbanaii i 
Tada^aktasyocchidyatam vyuocbidyate katham samartbasya? 

(2554) 

6. iFristasya purvanianapristaccbina kauibala kasaya kaiusita era i 
Sa bravitii parigrabatak kaSaya->mQrooha>bhayadikah. (2555) 

7. Dosa yatah subabukah irutb ca bba^itamaparigrabatvamiti | 
Yadacelft^ Jinendr&stadabhibito yacoa Jiaakalpah. (2556) 

8. Yacoa jitacelapari^bo muni-r-yacca tribbih stbanaih | 
Vastram dharayed naikantatastato’celata ^rbyasi. (2557) 


Trans. 4-5-^-7-8. Having heard from the preceptor the 
section on upadhis ( possession of necessary articles ) of Jina 
kalpika etc. he (L e. ^vabbati) puts the qnestion betore the 
preceptor *• Why is Jinakalpa ( rites of a Tirthankara ) not 
accemphshed' now? ♦' If has died away” (was the reply). 
He M0 agabi bet if be dead to weak persons; whjr Is It 
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dead to a capable person ? ’* He ( i. e. ^ivabhatl ), who .was 
previously asked by the preceptor ( to renounce the woollen 
shawl) and whose mind was perturbed with passion as his 
( costly ) shawl was cut ( into pieces ) without his consenty 
says that ** many faults such as passion, fear, attachment 
etc. (arise) from parigraha (possession of property ). That 
is why even In Scriptures, the doctrine of a-parigrahatva 
( renunciation of ail worldly objects ) has been preached, the 
Tirthankaras (have moved about) without clothes, and they 
themselves have preached the Jinakalpa. Thus, one who has 
overcome the distress of naked condition, is ( called ) an 
ascetic, and since he would put on a garment at three places 
( i. e. on account of three reasons viz. out of shame, out of 
censure, and out of distress ) but not in solitude, it is, there- 
fore, better to remain in the state of being without garments. 
( 2553 - 2557 ) 


^ ^ I 

^ snJrft ^ 

1 i&^3rr kx 

5i?qqt ^ i 


D. C. An ascetic could be caUed jitaoela parish"” only if 
he has abandoned clothes. As regards wearing clothes on account 
of three reasons, the agamas say that — 

**Tihim ^ha^ehim vattham dharijja hirivattiyam, dugaipoha- 
vattiyam, partsahavattiyam. 

X One should put on garment at three places : where shame« 
omisun and torture .( are counted X 



:280f Jlnabhadra G(ao?8 [The Bufpikft 

The aganias, thus, allow the wearing of clothes on three 
grounds: — (1) If an ascetic requires ( it ) for maintaining restraint, 
or out of shame. (2) if he needs it for saving himself from 
public censure, and (3) If he wants to protect himself from phy- 
sical pain arising from exposure to heat, cold, or mosquitoes etc. 
^ivabheti says that he does not require clothes for any of the 
three purposes mentioned here. Hence, he preferred absolute 
nakedness, to wearing even one garment. (2553-2557) 

Then, 

^ ^ ft \ 

9. Guruna’bhihio jai jam kasayah^u pariggabo so tb i 
To so d^ho cciya tb kasayauppattiheu tti. (2558) 

?t«t: ^ ^ ^ ft iRUW<iU 

9. Guruqa’bhihito yadi yat kasayah^tuh parigrahah sa te I 
Tatah sa dbha bva th kaslyotpattihbturiti. (2558)] 

T rans. 9. He was told by the preceptor that " If the 
cause of passion were ( said to be ) parigraha according to 
you, then your body itself would become the same, as that 
too happened to give rise to passions.” 2558. 

**fit ^ ?RRtrft ^ ^ 

D. O. 

Acarya : — ^If O ^ivabhati I everything' that happens, to be 
the cause of passion is parigraha aoeordmg to you, then, (me 
who desires Mok^ should renoimce the body also, as the body 
gives rise to passions, and thus becomes parigraha. (2558) 
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Or, whjr say a1)out body alone — 

«r fi ^ ^ ^ ^^ifinWr ^ i 

^ ?T ^ ft 5^ 5T II? 

ii^ fwmftft^ finA ft i 

wft viyi r’c r^ T ft ^ Mft q ft< TP>f ftwrua ^ ii??irh^«ii 

10. Atthi va kim kifioi jab jassa va tassa va kasftyabiyam jam I 
Vatthum na hojja evam dhamuio vi tume na ghbtavvo. (2569^ 

11. Jeija kaaayanimittam Jino vi Gosala-Saftgamaioam I 
Dhammo dhammapara vi ya padiijiyfiijam Jigamayam oa. 

(2560) 

^ ft ftftamft* ^ 

qr wf 5ft ^ ^T^JTsq’t 

^5T ^F^raftft^ ftsftsft I 

3rft ^ sTP’Tsfftrsrf ftrqrJT?T ^ 

10. Asti va kim kiflcijjagati yasya va tasya vft kasayabijam yat | 
Vastu na bhavedevam dharmo’pi tvaya na grahitavyah. (2559) 

11. Yena kasayanimittam Jino’pi Go^ala-Sangamadinam | 
Dharmo dharmapara api ca pratyanikanam Jinamatam ca. 

(2560) ] 

Trans. 10-11. Is there any object in (this) world that 
would not become the object of passion to one person or 
the other ? In that way, even religion should not be accept- 
able to you. Even a Jina becomes the cause of kas,aya to 
Qo^la and Sangama etc. Thus, religion, devotees of religion, 
and even doctrines ( preached ) by Tirthankaras ( would 
become) the cause of evil motives to their opponentSi, 
(2559-2560) 

ft ft ^ ^ ^ 
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^wlsft wn ^ TOift ? 

«nra: i ^rf^SRsnft^J, ^- 

5Wj4"it Rtq^ ft ^R f ^sraRRsr^rfSJ- 

^iftRt 5f I 

** iRWiR^^»n 

D. 0. 

Aoarya: — ^Is there any object in this world that would not 
happen to he a root of sin or stupidity to one person or the 
other ? From tiiat Tiew-point» even religion will not be acceptable 
to you. Because, that would act as the cause of evil motive to 
somebody or the other. Even the Tirthankara himself happens 
to be the cause of ka^aya to Gk)^3laka and Sangamaka etc. Thus, 
religion, its followers, and the doctrine of the Jinas along with 
twelve Angas, would become the cause of ka^ya to those who 
expose the Tirthankara and His doctrine. 

According to you, all this would be parigraha and hence 
should be renounced. But that does not actually happen. And, 
^ principle that everything that g^ves rise to ka&^ya should 
be renoun^, is not valid. 10-11 (2559-2560) 

Now, the Aoftrya tries to remove the doubt in the opponen- 
t’s nund, and assert his own principles as follows:— 

Rf ^ ^ fk i 

^ ^ 

12. Aha tb na MokkhasihaQamafo gantho kasayahee vi | 

Vatthai Mokkhasabanamald suddham kaham gantho 1 (2561) 


[w w nwij I 

^ ^ ipii: ? 
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12. Atha na Moksasadhanamatya grantha)} ka$yah^taTo*pi | 

VastradiMok^adhaoamatya ^uddbam kn-thAm grandia f 

(2561)]. 

Trans. 12. If they are not proved to be par^aha in 
spite of their being the cause of passion by virtue of their 
being the accessory means of (attaining) Mok^» how could 
pure clothes etc. also be taken as parigraha from the point 
of view of their being recognized as the implements for (the 
attainment of) Moksa? 2561. 

if if qfiinfj, i I 

qm 5Rq qf«f: ?-5f jqrqqq 

D. C. When we have not accepted d6ha etc. as pari^aha 
in spite of their being the cause of kasaya on the ground Uiat 
they happen to be the necessary implements for attuning Mok|a, 
we should also accept clean clothes etc., as the implements re> 
quired for the attainment of Moksa, and hence they should not 
be renounced by taking them as pariffraha, 12. (2561) 

In reply to the argument that clothes etc. should be aban- 
doned on account of their being the object of murocha or attach* 
ment, the Aoarya says — 

3ff 8ft *f*nft I 

I’ggpqgft, m »t<ft ? n^^iRSAqii 

^ ^ ft 5*59? i 

qjf fft T 

m ^ qrtft fft i 

^ rift ftl 6 ^ 8 fl ifA 
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13. Mucehahee gantho jai to dehaio kalmmagantho I 
Muochavao, kahatu va gantho vatthadasangassa ? (2562) 

14. Aha-d^ha”haraisu na Mokkhasahanauiai^ muccha | 

Ka Mokkhasahao^suiu muccha vatthaiesum to ? (2563) 

15. Aim kuqasi thuUavatthai^su mucoham dhuvam sarire v‘i | 
Akkejjadullabhayare kahisi muccham visi^s^nam. (2564) 

16. V^atthaigacth^ahiya d^ha-”haraimittamucoha^ I 
Tirlya-sabaradad nanu havanti niraovaga bahuso. (2565) 

17. A-pariggaha vi parasant'osu muccha-kasaya-dosehim I 
AviQiggahiyappaqo kammamalamaqatamajjanti. (2566) 

18. D(bhatthayattha-Malla-’guleyaQa-”bharagadhari 9 o kei t 
Uyasaggaisu muQaS nissanga K^yalamuvinti. (2567) 






auMR fT f^i 3fPr I 
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^V?«TOi-^iv^T-5^^-ss'«TTor«rTft’i!: l 

13. Murcoha hetu-r-grantho y adi tato d^hadikah kathamagranthah | 
Marccavatah, katham va graatho vastradyasangasya ? (2562) 

14. Atha d^ha”haradisu ua Moksasadhanamatya uiarccha i 

Ka Mok^s&dhan^su luarccha va&tridik^su tatah ? (2563) 

15. Atha karosi sthalavastradik^su marcoham dhruvam ^rir^’pi i 
Akr5ya durlabhatar^ karisyasi morcoham vi^es&na. (2564) 

16. Vastradigrantharahita d^ha”haradimatra marcchaya I 
Tii’yak-^abaradayo nanu bliavauti nirayopaga liahn^ah. (2565) 

17. A-parigraha api parasatkcsii morcchakasaya dosaih | 
Avinigrihftatuianah karinamalauianaiitainarjayanti. (2566) 

18. D^hasthavaatra- malya-’niilepana-’bharagadharinah k^cit I 
Upasargadisu munayo nihsangah Kbvalampayanti. (2567)] 

Trans. 13-14-15-16-17-18. If the cause of attachment is 
parigraha, then, how could body etc. not become parigraha 
to one who has already got attachment, and how could 
clothes etc. become parigraha to a lonely ascetic ? If you do 
not bear attachment towards body, food etc., on the ground 
that they are necessery (instruments) for the attainment of 
Moksa, then, what attachment is there on garments etc., that 
are equally necessary for the attainment of Moksa ? And, if 
you attach desire to external objects like garments etc, you 
will be doing so all the more to body, which is more preci- 
ous ( than clothes etc. ). The tiryancas (i. e. beasts, birds etc,) 
and savage people though without parigraha of clothes etc, 
very often go to hell only out of their attachment for body 
and food etc.. ( There are some, who though a-parigrahi ( or 
not possessing anything whatso-ever ) by themselves, earn a 
lot of ( bondages of ) Karman, because of their vices such as 
desire, passion, etc., while other ascetics with their bodies 
decorated with garments, garlands, besmearings, and oba* 
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ments etc. on the occasion of upasarga etc., attain the Abso* 
lute'State of Existence unaccompanied (by anyone). (2562<- 
2567). 


ginn ^ 

^ !Ri: ^ ‘^5^3 

? 3|ft ^sft qft?qi3qi sn;^ I ^ 3T 

!I?4t 

?-;i 5(j5R^ ?psi |i% 1 3r«r ^(-ss5ri^5 ^ 

Enfer, ^ 3ft P^- 
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ftftl33^ft3 1 3^3133^33) ft^33t 31E;3313ft33ft%33^ 
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Viaal 

D, C. When you believe that whatever happens to be the 
cause of tmrcchz is parigraha, and hence should be renounced, 
how is it that body and food etc. of one attacked by delusion is 
considered as a-parigraha according to you ? For, if they happen 
to be parigraha they should be abandoned. But garments etc. 
of an ascetic, absolutely alone by himself, are not as causes of 
parigraha to him. If you say that there is no attachment for 
hody etc. as they happen to be the necessary instruments for 
attaining Moksa, then clothes etc. should also be taken as instru- 
ments for attaining Moksa. llhere is no reason to take them as 
objects of m^rccha. When you attach delusion into clothes etc. 
that are far less important and that are easily susceptible to the 
attacks of fire, thief etc , and that arc destructible in a short 
time, there is certainly all the more reason to attach delusion 
into body etc., that are more precious and more lasting than 
clothes etc. 

Secondly, if you say that delusion with regard to body etc. 
is very slight, and that with regards to clothes etc», is great, 
and therefore naked ascetics will attain Moksa in spite of their 
attachment into body etc., while those like us having clothes etc. 
will not attain Moksa, then, you should note that the tiryancas 
( beasts and birds ) and the savage tribes of Bhils etc., who do 
not put on clothes etc. but who are attached only to body, and 
food etc., frequently attain hell. Persons suffering from poverty 
have to xmdergo ceaseless chain of Karman, on account of their 
souls being unrestrained due to their vices in the past life. 

On the other band, great ascetics etc , attain Moksa of Ab- 
solute Perception in spite of their being adorned by costly orna- 
ments on the occasion of upasarga ( a natural phenomenon su- 
pposed to forbode future evil). It should, therefore, be borne in 
mind, that mere renunciation of clothes does not help if the soul 
is impure. 13-18. (2562-2567) 

Then, in reply to the assertion that the wearing of clothes 
etc., shotdd be given upas that, sometimes, causes fear etc., the 
Aosrya states — 
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»f4t srr q ff | q i I 

arf sf fir ?fTf^ it »T»lt i 

^ »Wt ? IIRoIRH^^n 

19. Jai bhayahee gantho to nlQaina taduTaghaihim i 
Bhayatniha taim gantho, d^hassa ya savayaihhn. (2568) 

20. Aha Mokkhasahai;amaibna bhaya h^e vi taql t^ gantho i 
Vatth&iMukkhasahaija maib suddham kaham gantho ? (2569) 

^rr^i^tJTT I 

frrf^ ^ 

^ 5r -sT^ff^tsPr ^ I 

TOift^Jt^r'STTOr^r sK«i ? iRoIRH^^ll 

19. Yadi bhayahetu-r-granthastato jfianadinftxu tadupaghatibhyah I 
Bhayuniti tani grantho dehasya ca ^vapadftdibhyah. (2568) 

20. At ha Mok^sadhanamatya na bhayah^tavo’pi tani t^ granthah I 
VastradiMoksasadhanamatya Suddham katham granthah. 

(2569) ] 

Trans. 19-20. If that which causes fear is (known as) 
parigraha, then, knowledge etc., being susceptible to fear 
from the opponents, and the body (being susceptible to fear) 
from wild beasts etc., should be known as parigraha. And, 
if they are not object of parigraha in spite of their being 
causes of fear, because they act as the instruments for attain- 
ing Moksa, how could clothes etc., also be (recognized as) 
objects of parigraha inspite of their being instruments for 
attaining Moksa? (2568-2569) 

tilBlft ^ ^ wife, ^ ot: 
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mi] 

D. O. If you believe that whatever becomes the cause of 
fear is parigf€ika, then, those having Knowledge, Perception and 
Charadicr etc., would be susceptible to fear from their respective 
opponents, and body is susceptible to fear from beasts of prey. 
So, they should, also, be taken as objects of parigraha. (The 
remaining portion is clear ) 19-20. (2568-2569) 

In reply to the assertion that clothes etc., arc the causes of 
inauspicious or fierce meditation, and hence, they should be aban- 
doned, the Acarya says — 

fir ^ fsrr i 

ir grftrm wrn «rfirT^r*if i 

21. SarakkhaQ&ijubandho roddajjhaQam ti tb mal hujja I 
TuUamiyam dbhaisu pasatthamiha tarn tahbbavi. (2570) 

22, Jb jattiya pagara l6b bhayahbavo a-virays^am | 

Tb cbva ya viraya^am pasatthabhava^a Mokkhaya. (2571) 

^g^TT^rfir fi r it ^r fi i l 

^ xr^r i 

^ ^ fkmptf sT^rpr'jjrr^Rf 4hirT^ irrirH's?h 

21, Satpraksaganubandho raudradhyanamiti tb mati-r-bhavbt ( 
Tulyamidam dbhadisu pra^astamiha tat tathbhapi. (2570) 

22. Yb yftvantah prakara lokb bhayahbtavo’viratanam | 

Ta bva ca viratanam pra^astabhavanam Mok^ya. (257 1) ] 

Trans. 21-22. (Utility of clothes etc.) in connection with 
preservation ( of body etc. ) may be considered as ( inspired 
by) evil motive according to you. But this- is common in 
body dtc. also, ( and hence ) it is desirable there, in the same 
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way, as it is here. (For), the various types of deeds that 
are causes of fear to unrestrained persons, are ( helpful ) for 
the (attainment of) Moksa to real ascetics having lofty ideals* 
(2570-2571). 

?wn ^ ^ ^ ^ ^ I 

^ TO I ^ ^ ^«if 1 ^ ^ 

^Rin^ ^ I ^ ^IsC* 

^ ^ ^ ift- 

^ ^ ^^THT fif^ p^, 

%Rft ^OTT3* 

p<fR l ^ I 3Rr^sf^ I 

^RPni! 3RRi, 5T I qlr^, 

frft^RiT ^sfnnwfti^ 

5| *RRa^ ? m: ^ ^R^tsfq qftcqisqrt ? ift I arif 
jf^ 5f^i^? 5if^- 

^BW^ER^J SfTO 

^iw5^, ^ ^ EifRj swRT toRt sra^cn’RWR^ ^- 

^swf4<i4r<id ffir 

Wo|lW?ll 

D. c. 

^ivabhuti :— There are four types of Raadrodhyaina (evil 
meditation ) mentioned in the agamas. They are deeds oonoeming 
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Vada] 

(1) Violence (2) Falsehood (3) Theft, and (4) ( Self) Preservation. 
Meditation in which violence by way of killing beasts and birds 
etc., is always thought of, is known as M^slr-nubandhi raudra- 
dhyidMa^ That in which falsehood is resorted to, is known as 
mrisanubandhi raudradhyikna, while meditation wherein preseva* 
tion of one’s property from thieves etc. is invariably aimed at, 
is known as samraksa^anubandhi raudradhy^na. Acceptance of 
clothes etc., will also become the cause of raudradhyina. Like 
weapons etc., clothes etc., will, also, become the cause of satisfying 
evil motives, and that is why they should be renounced without 
hesitation. 

Acarya : — HhaX rQ,udra-dhy^na is; common in body 

also, as the preservation of body froin\ water, fire, robber, serpent, 
wild aninials, poison, and thorns etc., is always sought. In that 
case, body too, shall have to be abandoned. 

^ivabhoti : — Since body etc. happen to be the necessary 
instruments for attaining Moksa, it is commendable to preserve 
them carefully. 

Acarya : — Why not apply the same principle to clothes etc., 
as well ? As in the case of body etc., preservation of clothes etc; 
should, also, be commendable. 

‘*5ivabhtJti : — Since clothes etc. become the cause of attadi- 
ment, they are objects of parigraha without doubt. They, thus, 
become causes of many bhavas to ordinary people, and conse* 
quently affect asectics having parigraha of clothes etc. It is, 
therefore, advisable to give them up. 

Acarya : — This belief of yours is exclusively one-sided, and 
hence should not be accepted. Various acts of sitting, sleeping, 
eating, drinking, going, stopping, and various movements of mind, 
speech, and body, become causes of fear to an unrestrained person 
who has low motives. But the same acts become helpful for the 
attainment of Mok^ to real ascetics who have high ideals One 
who has subdued evil instincts from the b^inniug, is not liable 
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to any faults what-so-ever, if he accepts clothes. 21-22 (2570-r 
2571). 

Moreover, if you try to prove, with the help of the example 
of gold, that clothes etc. are parigraha, as they happen to be 
the causes of tmrcch^, we prove gold etc. as a-parigraha on 
the same ground: — 


^ ST 


^ % IR^lKWII 


23. Aharo vva na gantho dchattham visaghayanat^hae | 
Kapagampi taha juvaidhammantbvasiiii mb tti. (2572) 

[ ^ ^ f^^i?rin*Srnn i 

^W irf V mr iir^irWh 


23, Ahara iva na grantho dehartbpm visaghatanarthataya i 

Kanakamapi tatha yuvati-r-dharmantbvasini mambti. (2572) ] 

Trans. 23. Like food, gold is not (the object of) parigraha 
as it is helpful to body, in as much as it is the antidote of 
ppison. Similarly, young woman (is) also not an object of 
parigraha (to me ), when ( 1 take hei to b^ ) my pupil in the 
observance of religious duties. 2572. 

01^ 3T JP!| I w* ? 

^ igt, i ^ 

51^^, g 

ft ” ^ 

13^ 3T aif pitir 

mfiSi*r \ H JRlt, 
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D, C. Like food, gold and young woman, do not become 
pftrigraha.t when they prove themeelves helpful to. the body. Gold 
is beneficial to body in as much as it acts as an antidote of 
poison. It has been said that . — 

Visagh&ya-rasayana-mangala~oohavi-Qaya payahi^vattb | 

Guru^ a dhajjhakutthe a^tha suvaQQb guna honti. (1) 

[ Oapamty as an antidote of poison, alchemic ohnracter, aus* 
piciousnesB, brilliance, polity, property of turning clock-wise (from 
left to right ), weight, and capacity of undergoing heaWthese are 
the eight qualities of gold. 3 

When a yoimg woman is looked upon with a lofty ideal 
that she is a companion in performing religious rites, she does 
not, in any way, Ixicome the object of parigraha but she becomes 
helpful 'in the attainment of Moksa. 23 (2572)' 

Finally, the Ac&rya explains the distinction between pM’iffiC^ia 
and a-parigrafia and tries to remove the confusion from ths 
opponent’s mind: — 

24. Tamhft kimatthi vatthum gantho’gantho va savvha l6^ ? | 

Gantho’gantho va mao mucchamamucchahim nioohayad. 

(2573) 

25. Vatthaim tena jam jam sa&jamias6haQasariga-dosassa I 

Tam tampariggaho cciya pariggaho jam taduvaghSim. (2574) 



; 294': Jinabhadra Guam’s [‘.The fio^ika 

24. Tasmat kimasti vastu grantho’grantho va sarvatha lok& 1 
Grantho’grantho va mato mQrcchft’maFochabhyam ni^cayatah. 

(2573) 

25. Vastradi tfena yad yat saipyamasadhanasaraga-dvb^asya I 
Tat tadaparigraha ^ya parigraho yat tadupaghati. (2574) 

Trans. 24-25. “ Then, what objeci is there in this world 
that should be known as parigraha or a-parigraha in all 
respects ? *’ Really speaking, parigraha or otherwise, is ascer- 
tained according to attachment or aversion. Hence, whatever 
like clothes etc. that happens to be useful in the observance 
of austerities to one who is devoid of passion and prejudice, 
should be recognized as a-parigraha. That which acts against 
it, is parigraha. (2573-2574). 

^ 2 i tjft- 

^ ^ 

D. C. There is not a single object in this world which can 
be recognized as parigraha or a-parigraha entirely by its own 
virtue. But by means of statements such as-*' Muccha pariggaho 
vuitto ii vuttam mahbsi\i&” etc. parigraha is ascertained on 
the standard of attachment to wealtli,-body ,-food-gold etc. 
Wherever such an attachment does not exist, there is a-parigraha. 
We can, therefore, conclude that whenever clothes etc. help .to 
attain Moksa, they should be known as a-parigraha, and when- 
ever they aet contratry, there is parigraha. 24-25.(2573-2574). 

ft ^ ^ wf I 

iTf ftftr I 
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T^ gCp> T ilf IIRCIIW'911 

#?=r f f ?^^ -^gftT^-^TrinT - ^rqft^Tq KTO^ 4 i 

w Pr^rir-’TraT^^^Tf ?»T I 

^nJTR^^^:TOif9T ^nnn %4r ii^oiRWH 


26. Kim satTiyamovayaram karbi vatthaim jai mai suijasu i 
Siyattanam tanam jalana-tagagayaijam satta^am. (2575) 

27. Taha nisi caukkalam sajjhaya-jhana-sahaoamisinani I 
Mahi-mahiya-vaso-sa-rayai rakkha-nimittara ca. (2576) 

28. Mityasamvanijjhanattham gilaijapaij[<»\ragari vabhimayam I 
Muliaputtiyai c^vani paruvanijjam jahftjogam. (2577) 

29. Sanisattasattu-gorasa-panaya-p&ijiyapanarakkhattham I 
Parigalaoa-patjaghayana-pacchaikaramaiyagam ca. (2578) 

30. Pariharattham pattam gilaija-baladuvaggahattham ca I 
DanamayadhainniasahaQam samaya cbvam parupparao. 

. (2579) 

« 

Ll^ ^Wrr^KIT wTJ I 

i^^rrJT ^srpit 

fTm fk^ i 

^ IRVSIRH'S^II 

^ iK^iiR^'svsu 

f ^ IR^^IRWII 

TOT ^ i 

FiT?n 4# ll^oIRWU 
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26. Kim satnyamopakaram karoti vasfarftdi yarli matih ^fupul 
^itatra^am tra^am jvalanap-trinagatanam sattvanam. (2575) 

27. Tatha niii catuskalam svadhyaya'-dhyana-sadhanamrislijam | 
Mahi-mahika-varso-sra-rajaadiraksanimittam ca. (2576) 

28. MritasatpvarojjhanarthaQi glaaapraQopak&ri cabhimatam i 
Mukhavastrikadi cairam prarapnijiyam yathayogam. (2577) 

29. Saipsaktasaktu-gorasa-panaka-panlya-prani raksarthara I 
Parigalana-praijaghatana-pafcltkaroiadikauam ca. (2578) 

30. Pariharartbam patram glana-baladyupagrabartha'n ca I 
Danamayadharmasadhanam samata caiva parasparatah. 

(2579) ] 

Trans. 26-27-28-29-30. If you ask as to how clolhes etc. 
are useful in ( the practice of ) austerity, (then) listen (to me). 
( They render ) protection from cold ( to ascetics ), and pro- 
tect creatures found in fire, and grass. ( A garment ) is also 
a (necessary) means of (conducting ) study and meditation 
to the ascetics during all hours of night. It renders ( them ) 
protection from clods of earth, rain, fog, and dust particles. 
( It is used ) in covering and carrying the corpse. (It is ) 
considered as useful to sick persons. In that way, muhapatti. 
( a piece of cloth held between the nose and mouth to pre- 
vent dust, insects etc.) should, also, be (given) proper impor- 
tance. Hence, a devoted ascetic ought to hold a vessel for 
the purpose of protecting insects found in milk, water, and 
such other drinks, in order to prevent it being spilt down, 
prevent killing of insects, and (avoid) faults like pa^at Kai** 
man, and for the benefit of the sick and young. Mutual 
tolerance is cultivated only in this way. (2575-2579). 
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qrsrftfir \ 


wimk ft ^ ftft- 

? ?iK8«^wt Jinnftqftr^f bit^ i qft 1 ^ ^ 

i ^ Bft ^r^^nqsifoR^jT qi^ i ^ 

qi^mftqiftri? *?5r 

^-#RnftqT»RTrR^, % ^iT->?rf;nftft”t q?iT?qR!^4t 
^qi^qf qi^fm4 ^ i 

TO^qiRrf ^ ^55!|% I qi^ ft ?jft q«qift«R 

RR-qRi<^iq!r^ ^qg^^r: ?r?qT% ?r i 

acq^a?, qftr Bft ^qRTft% RqpfNT^q^ qq^qf qriqt qRqq' 
^im ftrftqqft, qrqiqft q ^qi^ i qqq*ft‘ ^qift 

%q^ qrB-qHifeRRfqqr^ I %q q^’R 3 ftf ” qq 'q 

q!?r qftjft Bft ?^qqqTq?5ftqqqt ^ qRRTqtq^TKiqf qr qTRTsqRT 
R^qteRt ’q ^ftqRfq qrqqt q^q^ qqqr ^R«q g^qqr qqft i 
qft ft Rft ^ftqqiq qxK-qiqTftJK qqpftqRftqq^ qqift I qq 
qRKtsg^R, qRqa?T: sn^jWf q^ qq^ I ^ #if ^^«qq;, 
qiqrqfti^q^, Bnftft i 


If ^ qRuqaRq gq^q^q qiqqRqift ^q^ 3R«q^, 
qiqj qqRgqRT^, qqfe q— 


OTqqqqRfi qrqwiqq ftfftft qqR i 
ft q gqr ft qiqqqft ft ii^ii 

aRRq-qR-fqqi-ftqiqqi gq: q q^q^qr i 
qiqRgwua qqft:q»RqT qiqqqq g irii 

anqftq q ftisnft qigqq ggft qqqqift i 

^qqqqift qqqqptqtqgwn gf li^ii 
# ^R^'»^yq^'9qlR^w^|R^v9<:^R^\^q^| 
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D. C. 

^ivabhati; — In what ways, are the garments and vessels 
useful to the practice of austerities? 

Acarya : — A cotton or woollen piece of cloth protects the 
mendicant from cold. It protects the life of small creatures abo- 
unding in fire, grass and food. If a mendicant does not wear a 
garment, he lits up fire for the purpose of protecting himself 
from cold, and by doing so, he kills small insects abounding 
there-in. 

On the other hand, if he has a piece of cloth to cover his 
body, he would prevent cold with it, without killing a single life. 

Secondly, if an ascetic wears a garment, he- is liable to pass 
the wh61e night in study an<l meditation without any hindrance 
by cold, dust, rain, and fog etc. He will also be able to save 
insects flocking round the lamp with his gamtent. 

Thirdly, it has been laid down by the great preceptors 
that in covering or taking out a corpse, a white piece of doth 
should be used. Such a piece of cloth is beneficial to sick per- 
sons also. 

In this way, muhapatti and rdjoharana are useful in the 
practice of austerity and the same should be preached by you 
wherever you go. 

It has been said in the Kalpa-Bhasya that — 

Kappa fiyappama^a addhai jjhaivitthad& hatth&l 

Do cbva sottiya unniS ya taid muijeyavvo. (1) 

TaqagahaQanalasevanivaraqa dhammamsukkajjhfiQa^^ha I 

Di^tham kappaggahaqam gilaqa-maraQa^thaya ceva. (2) 

SampayamarayareQupamajjaQa^^ha vayanti muhapattim I 

Nasam ca muham ca ibandhai tie vasahim pamajjanto. (3) 

Ayane nikkheve nisie suyapatta sankoe I 

Fuvvaxn pamajjjavstl^ha linga^bSi c^va rayalnra^am. (4) 





Jinathttdra Ckm&^s 
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Veuvve’vayade vaie hikhadde pajaqaQe oeval 

Tesim ai{;aggahaitha^4^g<uday«^^a ya psL^to o. (5) 

[ For the purpose of refraining from the use of fire produced 
by cdllecting straw, and for the observance of dhamrn-'dhylJia 
and ^klar^ylna, and also fi>r the benefit of the sick, as well as 
(as a covering) ‘for the dead, one should use a garment. The 
garments should be-two of cotton, and one wohUenr-as erne’s own 
sSlf, and 2^ hands broad. A sadhu carries a with the 

object of removing collected particles of dust and he ties it over 
his mouth and nostrils, while cleaning the upHraya. While 
taking an obiect, while vemovi^ it, while replacmg it, while re- 
arranging a bed-sheet disturbed from a bedding prepared for the 
night, and as an emblem of asceticism one shohld use a rajohnrcttyi. 
For the purpose of covering the exposed* sexual organ of the 
male as well as of the female out of decency, and for covering 
the male organ excited by the sight of the fbmale, a cola-paX\a 
a loin-doth is necessary. All these garments are very useful for 
the preservation of saS?y(una--dkarma-Avi^s of an ascetic. ] 

Uses of patra and matraka are now explained. If an ascetic 
possesses patra he can save the life of so many creatures found 
in milk, grapes ete. 'Fbr if milk etc. is reeeived in hands, the 
small ‘ insects abeaiidmg ^ere-^in will perish withmit doubt. But 
if milk etc. is received in some vessel insects etc. would be placed 
inside the vessel in stead of falling down. 

Secondly,, when milk is received in hands the same would 
flow down on the g^round, and give rise to small germs resulting 
in the loss of more lives. 

Thi«<%, in ak ae e cc ef vessels, fadts like that of bondage 
of Kannan etc, would arise. 

FetMldy, good> teams IRce that of distribUtMig food -eto. to 
the sick and ipoor^ could only be done with the help of a^patra; 

m tke ahMAGe< of a iiStia it- is iKreathlfi to do so. 





: 


Vi4a:] 

Thus, . a , pilni beoasaes a. ueoassasy meass of dinnharg^nn^ 
charitable duty to ascetics who receive food from rich ; persons 
and distribute the same among the poor. Moreover, if there is 
a pSiifU, it would be beneficial to mendieairts of fdl categories- 
those who possess and who do not possess, the aUe as well as 
disabled ones, those staying in upa^raya and those comii^ as 
guests. If a mendicant possessesa pUra he can receive food into 
it, and impart, the same to one who has not received food. Simi- 
larly, able-bodied monks would serve the disabled ones and 
church-inmate would treat a guest. In absence of patra, no such 
convenienoe is enjoyed. 

The same shooU be understood of matraka also, it has 
been aakl — 

OHakkiyarakkhnnattha payaggbhananam Jimhim pannatam | 

Je ya gu^a sambh^ havtmti tc payagahane vi. (1) 

Ataranta-bala-viddha-sehaesa guru a sahuvagga I 

Saharanuggaha aladdhikaraoa paya-gahanam tu. (2) 

[ The Tirthankara has deemed fit the aceeptanee of patea, 
fit for the purpose of protecting the bodies of the six varieties 
of living beings. Merits abounding in enjoyment are found in 
acceptance of patra also. But the patra should be accepted fbr 
( the benefit of) weak, young, old, new desciple, guests, and sitic 
persons being advised by the preceptor on the grounds of seou- 
rity (of food etc.) m absence of a-labdhi. And, the acceptaim 
of UMhra is allowed in case of preceptor being sick, an outeider 
being rare, and food and drink of real mendicant being given 
away in charity.] 26-30. (2575-2578). 

In reply to the assertion that **8\\h bhaniyamapariggahatthasa** 
etc. the ^arya states— 

3TT ^ 'rftwTiftspfroart I 
w m 11^ 

81. A-pariggahi^a sutte tti jftya muocfaa psriggahu* bhimafi | 

Bsvvadftvvbsu na sa kayavva suttasabbhSvo. 
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[sTTfiTTf^TT ^ ^ ^ I 

31. A-parigrahata satre iti ya ca marccha parigraho’bhiniatah | 
Sarvadravycsu na sa kartavya setra-sadbhavah. (2580)] 

Trans. 31. Non-acceptance implied in tliesutra has taken 
miircchl ( attachment ) as parigraha. That it should not be 
practised in ( case of ) all objects, is the main ‘purport of the 
satra. 2580, 

jhr:, 

I 

IRVoll 

D. C. The theory of a~parigrahata advocated by you w ith 
regard to assertions like “ Savvao pariggabao vbranianain ” etc. 
Imd down in the ^atra is obtaine<l only when mvrccha or attach- 
lucut has been eoniplctely removed. In other words, there is no 
parigraha without attachment. Attachment with regard to clothes 
etc. works in case of all objects including body, food, drink etc. 
The main purport of the Setra is that one should abandon attar 
chment. But it should be noted that the above-mentioned satra 
in no way, leads to establish that complete renunciation of clothes 
is a-parigraha. 31. (2580) 

In reply to “Jamacbla ya Jiginda”® etc. the Acarya says- 

anf^^TpriTOT ftinn ll^^lRV^ll 


5. V:id« 2556. 
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?TV fir ^%q»T^r fir i 

3rfifTfir^w4fir ^ 5 % rf^ g<?s%{5^r ffir il 

32. Nirupamadhiisanghaynoa catmanaisayasattasanipaQQa i 
A-cchuldapanipatta Jina jiyaparisaha saw©. (2581) 

33. Tainha jahuttadosb pavanti na vattha-pattarahiya vi I 
Tadasfthanam ti tbsim to taggalmnaia na kuvvanti. (2582) 

34. Taha vi galiiegavattha savattliatitthovaesagatthaui til 
Abhinikkhamanti saw© tammi cue’cclaya hunti. (2583) 

[fir^TJT^fir^f^JTT^sr^frfjTT srfir^WT^^srrj i 

fifTJTT firr^vfivfr: 

fT^irrf ’Er>ijfrKft»5r(?r. ^ arfir i 

?T^v4^fllfir ^ rTfT^rT^ftlT qr 

rr^rf^ ^^^^r q^^sn^firfir i 

srfVfir^^riTfi^ '«T^rr 

32. Nirupaina dhriti sain hananaioatu-r-jii ana ati^aya sattvasara- 
pannah I 

Acchidrapanipatra Jina jitaparisahah sarvb. (2581) 

33. Tasinad yathoktadosan prapnuvanti na vastra-patrarahita api i 
Tadasadhanamiti tesain tatastad grahaijam na kurvanti. (2582) 

34. Tathapi grihitaikavastra sa-vastratirthopadb^anarthamiti | 
Abhiniskramanti sarvc tasmimioyutc’cblaka bhavanti. (2583) . 

Trans. 32-33-34. AlHhe Tirthafikaras possess exceptional' 
fortitude, strength, and knowledge, with their compact hands 
as vessels, and since they are victorious over all sorts of 
strain, they are not susceptible to the afore-mentioned faults 
even though they ( go ) without a garment or vessel. These 
being useless to them are not accepted by them. Still how- 
ever, in order to show that the inmates of the Church shall 
have to bear the garment for a long time, the Tirthankaras 
renounce ( the world ) with one garment. When that is dro- 
pped automatically they go naked. (2581-2583). • 
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!i JirgM^, mmmm^K^ ^ W ?R%^* 

TO^«r 5 i fii^ ?ft^n ^ 1 513 ^ ^ w^iH' 

^ ft ^lt^ ftwi^T” f?*l!ft ft?5«Rr 
^?rft gi^fft 

iqftwiftj” ?w^ ^ 

!I<iS«w ^sft I gfl*w 

«lft^s%?WiI 5T^: ^ I ‘^3I%««P| 


D. C. Your idea about Tirthankaras as absolutely achlaka 
is not quite correct. Even during their life incognito Tirthankar 
ras are unusually bold, strong, and full of knowledge. Since they 
have subdued all the evil instincts they do not keep piktra or 
vastta, and go with their compact hands as patra, and still they 
ave not defiled by falults that would come in the way of the 
practice of austerities. 

^vabhfiti : — ^Then, how do you say that all the Tirthankar- 
ais had renounced the world with one garment? 

Abarysc— -^Alt^iiough garment was not helpful to them in 
the pvactioe of austerities etc, they, foreseeing that aU the asce» 
tie^ of the Church i^aU have to bear garments and vessels for 
a»long time> accepted dlksi with one garment. Incoursexif thne^ 
if lithe gamnent drops down by itself, they become uncovered; But 
thit 'does not -mean tbatthey were uncovered for all the time; Ttns> 
your belleif ^that' Tlrtiiiihhkar^ were absditttefy'. inieovered for- 
tiu»i tiaffis exlabits nothing hut; ig^oraneo’ on your parti 8£^4i 
(2581-2588 ). 



NBuimvUlk 


VMi3 


5<ir w*<* i ai>/i n > i 

g^nr’wqi'n a f j i ^rjW n^MrtHtfVii 

35. Jiftakappiyadad pu^a sovahas savya~kalaTnl^gaato I 

UyagaranamlQam&aim purtsayikkbab bahuUkbyam. (2584) 

[ftr5T«Kfi«TOT^: I 

5rnJr*nTR^f 

35. Jiimkalpikadayah puna^ sopadhayah saryakatabi^kantah i 
UpakaraQaiuSnaoB^sSm puruslp^k^ya bahubh^dam. (2584)] 


Trans. 35. And Jinakalpikas etc. are always exclusively 
full of ( some ) instrument ( or the other ). The standard of 
( their possessing ) the instruments, depends upon the persons 
concerned, in various ways. 2534. 


3nq ^ i RpwfWwg- 

S=fJ m ipr ‘^5*1 ^ 

qom”fc*n^ lli>l < ngWW iif g^r: 

I ^ w « ggwftfgRf 

gW<W-f4lg^f^filt|3fI*|W ^ W5 WSfg tWi 

ifit iiw»« 


D. G. It has already been sho^yn above that you cannot 
preach the doctrine of going without clothes by advancing the 
example of Tirfehrakaraa. 

Jinakalpikas and svayambuddhas etc. have always been 
possessing some material or the other as an upakaratta .to the 
observance of sa^yama. The standard of accepting such apa- 
kara;^as varies with different persons. But it is important to 
note that entire negation of upakarai^a has never been referred 
to. Thus, Um Ththa^kaxas, by whose examples you have fbrmed 
your heliefi Imve abo never been witihout dpakanmyi, 85 (2584). 
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Also, 

36. Arahanta jamac^la tcnac^lattaqam jai mayam | 

To tavvayanau coiya niratisaS hohi ma’c^lo. (2585) 

36. Arhanto yadao^last^nfic^latvam yadi matam I 

Tatastadvacanad^va nirati^ayo bhe-r-nia’cblah. (2585) 


Trans. 36. If naked condition is acceptable Ho you because 
Tirthankaras were naked, then, on their own words, do not 
become absolutely uncovered as you are devoid of that 
excellence. ,(2585). 


ft d? qw^Rqt qr ii^ii 

fft qqqrftfir i q?reqft qs^qqi^ 
qfqqiqftqqfft^s^^ q^ qi 1 qqft-qft 
ftFT^ ^ftroq qqiqt^, qft qq qq Iqt^q^qtsft qqq: qqiq- 

I q ft qq^Rj ftNts^fterqqrq^ qqft i 

qwS'^qqqqq qqq-tqqqqqfq qfqqTqtqqqqqqqiqqw qq qfqq- 

I q^ ft? Rftgq gq^q^dq qp^qrRR 


D. a 

Aoarya : — 0 ^ivabhati 1 you have accepted naked condition, 
because Tirthankaras were such. For, it has already been said 
that— 

Jarisayam gurulingam sisbna vi tarisbga hoyavvami 
Na hi hoi Buddhasiso seyavado naggakhavapo va. (1) 
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Vada] 

[ A pupil should bear the rgame dress as (his) . preceptor 
bears. A follower of Buddha would never be found with a white 
garment or naked.] 

It is, therefore, in the fitness of things to follow the foot- 
steps of Tirthankaras. But if you don’t possess the qualities, suoh 
as full restraint and spiritual strength as they possess, do not 
accept nakedness on their own words. Being the follower of the 
Tirthafikara, if 'you initiate His dress and manners, you should 
behave aecording to his advice as well. One who behaves con- 
trary to the advice of his preceptor, does not attain the fulfil- 
ment of his cherished desire. The great preceptors say that one 
should never accept achlakaiva, imlcss and until he has developed 
the necessary qualities of unequalled fortitude and strength. By 
accepting a^chlakatva, why do you transgress the advice of the 
preceptors 1 

^ivabheti: — Just as it is necessary to beliave according to 
the advice of the preceptor, one should certainly follow him in 
dress and manners also. 86 (2585). 

The Acarya says: — 

TOTftmsft I 

37. Hog! jahovabsam kar^i vbjjassa h6 arogo ya i 

Na u v^sam cariyam va karbi na ya paugai. karanto. (2586) 

88. Taha Ji^avejj&bsam kugamano’vbi kammarogaS I 
Na u tann^vatthadbaro tisimaesamakaranto. (2587) 

nvu I 
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87, Eogi yatb{^Mui^^ii¥» karotl yddy9sy» btwtys)rog$ioa | 

Ka tu Te^»m earitam va kfu^oti na an {iralmroti kurvan, (2586) 

38. Tatha Jinayaidyadb^am kurva^o’paiti karmarogStl 
Na tu taj^patkyadliaraste^aJiilkie^iamakurTan. (2587)] 

Trans. 37-58. A sick person behaves according to the 
advice of a physician and cures himself, but (he) does not 
imitate him in dress and manners. For, doing ,so does not 
cure him. 

Similarly, one who follows the ndvice of the Tirthahkarn* 
physician, is cured from the disease of Kerman, while one 
who imitates him in dress but does not behave according 
to his commandments, is not (cured) (of the malady of Kar* 
man). 2580-5587. 

5f ^ qW 

^ I 

cmft” a^T ^ 

qtift ’wi- 

aw iwhc^iirv'^h 

D. c. 

Aoarya : — A sick person is cured of bis illness only if be 

behaves according to the instrucUcns of ^e physician. Imitating 

the physician in dress and manners (without foQowmg his ins* 

tructions ), does not help him in mny wtty. By doing ssb he 

would, on the contrary, become the viet^ of de^iuin. 

« 

Similarly, one who follows the. instructions of the !|^Ir^bah. 
kara, without imitating hk d^sss or enteiiwl ndSimerB, is teSeved 
pf his boudagps of KiUMiai« white one who imitetes the diriis 
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aod external Eoanndrs without putting into practioe the inatruo* 
tioQS given by the Tirthankwas, is not able to escape from ^ 
clutches of Karman. On the contrary, such a persmi gives an 
impression of a mad man. 37-38 (2586-2587). 

And, if you claim to be the follower of Tlrtbankara’s dress 
and manners, is your imitation similar to the behaviour of the 
TirthaAkara wholly or partly 1 If it is so whcdly, then you 
should note tltet — 

3r ^ fifroir ^ 

^ ^ ^ mil I HW^IRSCMI 

39. Na parova^savasaya na ya chaiuuattha parovabsam pi | 

Dinti, na ya sisavaggam dikkhanti Ji^a jaha Savvb. (2588) 

40. Taha sbebhi vi savvam kajjam jai tbhim savvasahammam 1 
£vam oa kao tittham na cbdacblo tti ko gaho? (2589) 

[5T 5T ^ I 

?ErS i 

391 . Na paropad^^va^aga na ca cchadmasthah paropadb^ami 
Dadati, na ca ^isjavargam diMant^ Jina yathft sarvb. (2588) 

40. Xatha ^etairapi satvam kaiyam yadi taih sarvasidbarmyam) 
Evam ca kutastirtham na cbdacbla iti ko grahah 1 (2589) ] 

Trans. 3i9-40. TirthankarAS do not lollow the iostruciioiis 
of olheis; nor do they give instructions during their ehedm- 
stha life (i. e. before the acquisition of K^vala Jfiana); nor 
do they Initiate pupils. All this should be practised hy thehr 
H tht) claim cqi&lity (uith the Ththahfcaras ) in 
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all respeds. And, in that case, where is the scope for the 
existence of Tirth ( the Jaina Church J? And, if there is no 
(church), where is the scope for insisting upon ac^lakatva (or 
nakedness)? (2588-2589). 

^ 

H ^ V\% ^ ^ fir^" 

oft^q I ^ft» 1 ^ 

5if^q1«ji5nqi^ ? i “;t m 

gf| ‘^31%^ 5fqiw?5^” 

D. C. If, you claim equality with Tirtliahkaras in all respe- 
cts by following them in dress, manners etc., you must be able 
to practise everything that Ttrthankaras Mere doing. In other 
words, like Tirthahkaras, you should not accept instructions from 
others, should not give instructions to others as Tirthaiikaras do 
during their chadmasiha life, and should not initiate pupils as 
Tirthankaras do, exeept when they have acquired Kbvala Jfiana. 
And, if such a thing happens there would l>o nothing like diksa 
etc. and ultimately the entire Jaina Churcli w'ould cease to exist 
in absence of imparting or receiving instructions etc. 

On the other hand, if you accept that you are not in equa- 
lity with the Tirthankaras in aU respects, you shall have to give 
up insisting upon accepting acelakatva in vain. 39-40 (2588>2589). 

Besides, 

ft fife 

41. Jaha na JiQindbhim samam sbsaisabhim savvasahammam i 
Taba linge^ftbbijnayain cari^^ft vi kfmei sahammam. (2890) 
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41. Yathft na Jinbn'lraih samam ^bs&ti^ayaih sarvasl'iharmyam I 
Tatha Ungbnabhiuiatatn caritbaSpi kiftcit sadharmyam. (2590)] 

Trans, 41. (You have not acquired) equality with Tirth- 
ankaras in aljl respects, including the rest of their excellent 
qualities. But, you have accepted equality (only) to some ex- 
tent so far as ( their external ) dress and manners are con- 
cerned. 2590. 

^qnon” 

51 

D, C. If you do not claim equality with Tirthaftkaras in all 
respects but admit the same to some extent, it is admissible to 
us. If you accept loca ( plucking out of hair ) etc., you attain 
similarity to some extent, but you do not attain the same with 
the principle of achlakatva. You follow the Tirthankaras in dress 
and external behaviour when you renounce the dress and take 
food in hands or stay at undecided places, but since you do not 
possess the excellent qualities of a Tirthankara, you cannot be 
said to have attained complete equality with them. While non- 
similarity with the Tirthankaras could be proved in many other 
ways. So, why do you insist upon a-celakatva unnecessarily ? 
41. (2690). 

Then, in reply to “ TadabhihiS jam ca Jinakappo ” etc, the 
Acarya admits that Jinakalpa has been laid by tBe Tirthankaras 
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but explains aa to how that Jlnakalpa has been said and with 
regard to wbioli persons-— 

Rf«TffNT5rr fir 

N wf firQi«i4|uii^ vr^mf^, ^ar A w fWt fir i 
«rfi«T fir ^ writ ^ fir ^r 

42. Uttamadhiisanghayaol puYvavido'tlsamo sayak&lam I 
Jinakappiya vi kappam kayaparikamma pavajjanti. (2591) 

43. Tam jai JioaTayag&d pavajjasi, pavajja to sa chinno tti ( 
Atthi tti kaham pama^am kaha vucchtnno tti na pamaQam ? 

, (2592) 

[jSfPST’jfingrf^^j I’ifWtsfir^rfirsT: I 

fir9r«fi«r^ afPr 

?r^ ’(rfi fiiw^*ri^ wf r w fiarw ffir i 

«r??ftfir ^ ir»rr^ mk g ^fir rer f fir sr IR^II WRii 

42. •Uttamadhritisatphananah pervavido’ti^ayinah sadakalam i 
Jimikidpika api kalpam kritaparikrama^ah prapadyantb. (2591) 

43. Tad yadi Jinavacanat prapadyase, prapadyasva tatah sa cchi- 
nna iti I 

Astlti katham pramapam katham vyacchiiuia iti na pramS- 
^am. (2592). 

Trans. 42-43. Bven Jinkalpik^ who prossoss excellent 
fortitude, and (bodily) constitution, and who are conversent 
with (Nine) pervas, and who possess excellent qualities in 
IQalpa, and who have also undergcme the (five) tests, alwayd 
accept Jlnakalpa.. Following the words of the Tirthahkaras, 
if you accept it, then, (you should) admit it to have been 
(already) perished. (For), what is the proof for establishing 
that it exists, and where is the proof (to show that) it has 
no# perisMt (259l-^92> 







n*i3 

^ jrftrm^, ^ 

^ I ^ siRr- 

'TO% ^rafrfl I 

jwm^ ? I iR?i ^ ^^m^^ ? i 

t nw^iRWii 


D. C. Jinakalpikas, who possess the virtuous qualities like 
excellent fortitude and bodily constitution, who are conversent 
with Nine Purvas, and who possess excellent qualities, and who 
have also undergone the usual five tests, always admit the vali- 
dity of Jinakalpa. The Tirthankaras have allowed *the practice 
of Jinakalpa for such worthy persons, and not for unworthy 
persons like you. If you, therefore, believe in Jinakalpa, you 
should also admit the same to have already perished. For, 
otherwise, how could the words of the Tirthankaras laying down 
that Jinakalpa existed, be authentic to you? And, how could the 
view that it has not perished, be authentic on the other hand? 

5ivabhoti : — Existence of Jinakalpa has already been admitt- 
ed in the agamas, but by which pramltia (authoritative state- 
ment ) is the destruction of Jinakalpa laid down by the Tirthafi- 
kara? 42-43 (2591-2592). 


The Acarya replies : — 

44. Ma 9 a-Pai'amohi-Palah-Abaraga-Khavaga-Uvasatn&-Kappb I 
Saipyamatiya-K^vala-SijjhaQa ya Jambummi vucchiijoa. (2693) 
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44. Mana:h~’I'^cunavadhi-Pulak&-Aharaka K^pako-paiama^- 

Kalpa^l 

Satpyamatrika- K^vala-Siddhaya^ca Jambau vyuochinnah. (2593) 

Trans. 44. (1) Manah paryaya JfLana ( the intermediary 
stage of mental perception-the highest stage of concentration, 

(2) Paramavadhi Jft&na ( attainment of high visual knowledge, 

(3) Pulaka Labdhi ( supernatural power possessed by a Pulak 
variety of ascetics of crushing the army of a cakravartin, (4) 
Aharaka ^arira (one of the five kinds of body, formed of 
very fine if^raka molecules assumed only by highly advanc- 
ed ascetics, which enables them to approach a Master, for the 
purpose of solving their doubts, (5) Kyipaka-ireni (spiritual 
advancement in which destruction of right conduct-deluding 
Karmas takes place, (6) Upa^ama-^rfeiji, (spiritual advance- 
ment in which subsidence of such Karmas takes place), (7) 
Jinakalpa ( the religious rites of a Tirthankara ), (8) Samyarna 
trika (trio of restraint consisting of parihara vi^uddhi (re- 
moval of evil instincts), sflksma samparaya (experience of 
subtle conflicts), and yathakhyata caritra (attainment of the 
prescribed conduct ), (9) K^vala ( the state of having attained 
Perfect Knowledge) and (10) Siddhipada-Moksa ( Final Eman- 
cipation-these ten precepts disappeared after Jambu Swami". 

^ IIW^H 

D. C. The ten precepts that have been mentioned above 
existed only upto the days of Arya Jambo Swami, ( who died 
in Vira Samvat 64 ). After him, all these precepts are said to 
have vanished. 44 (2593). 

In reply to " a-cblaka parisaha ” the Aoarya proceeds to say- 


6. Vide vs 2551-2552 ( foot note 4) 
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5 ^ ?r ftnrrd^T ^ ^s ^ wq l 
53ft 'SRTTf^ ^ fk^ %% fir ft ^r ? 

53!^ ’ ^ rgrrl fi i g ^ fir%^ I 

fir Hvvdii w^li 


^ ^ ?T»r-^WTT^a(rT I 

finn%55^ft^ gnfi %^vTriit ft H«<iil W'ail 


45. Jai c^labbogam&ttadajiac^layaparisalio teqa I ' 
Ajiyadiginchaiparlsaho vi bhattaibhogaS. (2594) 

46. Evam tuba iia jiyaparisaba Ji^inda vi savvabavannam 1 
Abava jo bbattaisu sa vihi c^lb vi kiui ne^^ba ? (2595) 

47. Jaha bbattaivisuddbam raga-dosarabis nisbvantol 
Vijiyadigincbaiparisabo muiii sa-padiyaro vi. (2596). 

48. Taba cfelam parisuddbim raga-dosarabi6 suyavibi^ | 

Hoi jiyacfelaparisabo mutjl sbvam&Qo vi. (2697). 



?r^ ?T ^ I 

’^T^Kifts ^ ftfiri^&sft ft 

w '^TOiftft^^ ft^WI^J I 

ftfi nn^ift^d V ift gftj ^srfii^sft hvv9|r^<!;^II 

fwr ^ Tf»T-St^^7ftn: ^ftfinrr I 

-^qiifir gft: %^iAsft (i»<:iiw«ll 


45. Yadi. c^labhogamatradiyitao^lakapari^ha stenal 
Ajita^dadiparI§aho'pi bbaktadi-bl^ogat. (2594) 
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46. Evam tava na jitapari^ha Jin^ndra api sarvathapannam I 
Athava yo bhaktadisu ga vidhi^blfe'pi kiin nesjjah ? (2595) 

47. Yatha bhaktadivisuddham raga-dv^larahito nisbvamlQal} | 
Vijitaksudadiparisaho mmuh sa-pratikaro’pi. (2596). 

48. Tatha cblam parisuddhani raga-dv^sarahitah ^rutavidhinaj 
Bhavati jitfic^Iaparlsaho munih s^vamano’pi. (2597) 

r 

Trans. 45-46-47-48. By putting on a garment, if one is 
said to have been unable to overcome the strain of uncover- 
ed state, then, in taking food etc. he would as well be said 
to have been unable to overcome the distress of hunger etc. 
It would, therefore, follow according to you, that even Tir- 
thankaras are not able to overcome the distress of hunger 
etc. Or, has the rule applied to the case of ( accepting ) food 
etc. disappeared in case of ( accepting ) the garment ? Just 
as, a true ascetic is said to have conquered the strain of 
hunger etc. in spite of his taking the prescribed food on 
account of the lack of passion or aversion (towards the same), 
in the same way, an ascetic who accepts the garment accor- 
ding to his religious commandment, is said to have conquer- 
ed the distress of naked condition (as he does so without 
any passion or aversion. (2594-2297). 


!R[t, I fm 

p«{fir I 51 jlftn m 



Vidk] NlhsisTftTS^ :8ift 

?!»r-i^^ ^-^r;n^ ^raf^rftw- 

?rft H 

wmmi fts 5fej 

iftj mi i mu^ »WMw-*‘3iic” 

TOT54 i?s^ I snR ^ ‘ ^fRt ^ ft IW-ftrmr-ijHt- 

jrRto 

^ TO i ^ IITTOT I TOT^^nfhf- 

^ g TO'^ftsn ggqgsra 

l[^ IRH^VIRWIIW^IIW'SII 
D. C. • 

Ac&rya : — We folly agree with ywt, in believing that a per* 
son who overcomes the distress arising from naikM oonditioo, 
should be known as a true ascetic. But in connection with the 
same> 1 ask you this question : Are you in favour of completely 
renouncing the garment, because according to you, one cannot be 
said to have overcome acklaka parlmaha if he puts on a gar* 
ment? Or, do you hold the above-mentioned view in order to 
prevent the wearing of undesirable garments by the ascetics? 

Taking the first alternative, if you are of the opinion of 
abandoning the garments on the ground that **a^laka patfSd^** 
could be said to have been overcome only if the clothea ale 
cmapletely renounced, you are mistaken. According to this ataxk* 
dar d, even TSrthaokaras wiU be said to have failed in overoom- 
ing the parl^fffni of hunger etc. in spite of their having the 
best quaUties of courage and strength. 

^ivahhati: — An ascetic who takes the pure prescribed food 
and d^mk, ete., without nay desire or aversion on his part, would 
be said to have subdued the paugs of hunger eta. 

Aoli! 3 m:-**Tlia saaue staudwcd should be ajHpUtd* to IhaMi 
iph» ufiiBtpl th* |;UKiueste without des||ra « ayawim 
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on their parts. Why should they not be recognized to have over- 
come the pangs of being in an uncovered state 1 In short, we 
can plainly say that one who resists hunger, thirst, cold, and 
heat etc, with the help of food, water, garments etc,, as directed 
by the religious rules, should be known to have overcome the 
respective poi'l&.ohd. This shows that an ascetic is defeated by 
CL—chloka pafi^ha, only if he wears undesirable garments, but not 
if he accepts the same as directed by the religious rules. 

^ivabhtiti : If an ascetic accepts a garment, how could he 
be said to have undergone the strain of acklakatva ? For, ho is 
said to have endured the same only in absence of the garment. 

Acarya:— Your theory is wrong. 45-48 (2594-2597). 

Because, 

Bnrrr 

49. Sadasantacblago c^lago ya jam loga— samayasanisiddho | 
TfegacMa munafi santfehim, Jina asantbhim. (2598) 

49, Sadasacc^laku’c^laksca yalloka-samayasamsiddhah i 
Tenacbla munayah sadbhih Jina asadbhih. (2598) ] 

Trans. 49. Naked condition with, as well as, without 
clothes is welknown in the world, as well as, in Scriptures. 
The ascetics are ( accepted as ) naked with garments, (while) 
Tirthankaras (are naked) without garments. 2598. 
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D. C. Ac^lakatva or uncovered state is recognized in two 
ways : (1) By actual abandonment of clothes, and (2) By custom., 
Tirthankaras are called a~cklaka, on account of their complete? 
abandonment of clothes. Ascetics who accept garments dispassioo;* 
ately on the ground that complete nakedness would not be bene- 
ficial to asceticism, arc called ac^laka by custom, in spite of their 
putting on garments. 49 (2598). 

Also, 

50. Parisuddha-junua-kucchiya-thova’niyayannabhogabhogfehim I 
Muijao muccharahiya sant^him aublaya honti. ^2599). 

1i;=53TTf^rTr{ 

50. Parisuddhai-r-jirnaili kutsitaih stokaira-niyatanuabhogabhogaih I 
Munayo murccharahitah sadbhirac^laka bhavanti. (2599) ] 

Trans. 50. The dispassionate ascetics become acUaka in 
spite of their putting on, a few clean, but old, and cheap 
clothes in a disorderly manner. 2599. 

3rf5ppr8i#i^»tf| 3rf5R^titJl5r #- 

TO%: I gint 

1 5 % ** 1 5551 

5t5#W?55t5t5 #5t^ ^ 5lf^ 55T 
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w$ Iwllff , W fJcwOT tlS^KR^ 'St^lWWSWSi I tiHUW 
V'HJWrHinwi^, ^wTHw^inq ^ 
mrornwro ^i»MM<i>KKrHM^l>l %555(n^ 

mm I5 TO?s¥nfw i!nts%««i ^ 

HW^II 

« 

D. C. Ascetics who put on a ibw clean but old, and worth* 
less clothes, dispassionalely and in a disorderly manner, are recog^ 
mzed as achlaka out of custom. 50. (2599). 

Besides, 

«r^55t 7T^ 5**T^ ^ ll^tlR^^oll 

51. Jaha jalamavagahanto bahucblo vi sirve^^hiyakadillo I 
Bhap^ai naro ac^lo taha muqaO santacbla vi. ( 2600 ). 

^^? 55 pniT gsnr: srfV ii^?ir^<»oH 

51. Yatha jalamavagabamano bahucblo’pi ^irove^^itaka^ikah I 
Bha^yate naro'cblastatha munayah sacbla api. ( 2600 )]. 

Trans. 51. Just as a person plunging into water with 
his lower garment turned round (his) head, is called naked 
in spite of his possessing many clothes, so also, the ascetics 
( are recognized ) as acblaka in spite of their possessing 
several garments. 2600. 

cm-’WWi- 

Also, 

fWf ^ Hi ft 'sftffJlf ftr I 

9if«T I mi ^ftnur mt ftr 

62. AJha thova->jutinar*kucchiyacblkhi yi bhannab aCblo tti 1 
^afaattaia M^ya laham do pottiia nagg^yi aiS tti. (2601) 
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Trans. 52. Similarly, one is said to be ach/a even with 
small, tattered, and worthless clothes, as in the case of a 
woman saying "O weaver 1 make haste, give me a saree; I 
(look) almost naked” 2601. 

?rfe TOfmwf^ TO*n%J 


D. C. The ** achlakatva*’ attributed to the ascetics through 
tradition) could be understood from another example also. A. 
woman putting on a very old and tattered saree with many holes , 
inside, would go to the weaver and say — ** O weaver ! make 
haste in preparing my garment, because I look ( almost ) naked 
without it. ” Here the word * naked ’ is used in spite of the ^ 
woman putting on a garment; in the same way, ascetics are 
called achlaka even though they put on a garment. 52 (2601). 

Lastly, in reply to ** Jam ca tihim thanbhim vattham dha- 
rbjja” etc., the Acarya says — 

^ Wi| ^fk\ 

fifr^nroAnTniT i 

TO ftr ^ ^ TOTlf to4 IR»IR^®^II 

63. Vihiyam sub ociya jao dharejja tihim kara^bhim vattham til 
Tbnam ciya tadavassam niratisabiiam dharbyavvam, (2602; ■ 
54. Ji^kappajc^gftoam hl-kuooha— parlsaha jaS’vassam 1 

BB lajja tti va so sainjamo tadattham visbsboam. (2603), 

**f •- r ,• 
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^ wmw^ ft$r^ ii^viR^o^n 

53. Vihitam ^ruta ^va yato dhar^t tribhi^ karaQai-r-vastramiti I 
T^qaiya tadavaiyam nirati^ay^na dhartayyam. (2602). 

54. Jinakalplyogyanaiu hrl-kutsa-parisaha yato’yaiyam I 
Hrirlajjbti y# sa samyamastadartlxam vi^bs^Qia (2603) ]. 

Trans. 53-54. Since it is laid down in the Scriptures, 

that ( an ascetic ) should wear a garment on account of three 

reasons, he must certainly put it on in his own way. For, 

those who are unfit for ( the practice of ) Jinakalpa, should 

put on garments undoubtedly, for (the sake of) shame, 

(public) censure, and physical pain. For the sake of' shame 

or restraint (one should do so) all the more. (2602-2603). 

0 

^ ^ spBi^ni sffr 

^«K51T#*TRr 

inimf ^ ^ 

D. 0. 

Aoftrya:^By «eiying that an asoetic should put on clothes 
for three reaa^, you strengthen our case. You are not able to 
see that on account of the confusion in your mind. The sctra 
implies that an <»dinary ascetic who does not possess the nece* 
ssary ibrtitude .and strei^sth of a TSrthankara, and hence is unfit 
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( for the practice of) Jinakalpa, shc»uld put on garnMnits for thtf' 
sake of shame, ( public ) censure, and distress. He may not pro- 
bably care for reproach and physical distress, but he should be rery 
careful for shame or decency in order to practise perfect restraint, 
^nd, that is all the more reason why he should put on garme- 
nts. Otherwise, there would be violence of austerity by means of 
litting up fire etc. 53-54 (2602-2603). 

Concluding* his arguments, the Acarya explains— * 

*rr ^ iiHMR^ovir 



55. Jai Jinamayam pama^am tuba to ma muyasu vattha-pattlim i 
Puvvuttadosajalani labbhisi ma samiighayam ca.* (2604) 

56. AQuvaleumasatto’patto na samatta-m^sanasamiim | 
Vattharahio na sami5 nikkhbva-dapavosagga. (2605) 

TXX ^frRT?f ^ 

ST SJSTRt^TlTTTTftTf^ I 

55. Yadi Jinamatam pramlQam tava tato ma mufloa vastra-patradi | 
PhrvoktadoSajalam labdha ma samiti-ghatam ca. (2604) 

56. Anupalayitumaiakto’patro na samastam^saQasamitim I 
Vastrarahito na samito niksepadafiavyutsargaih. (2605)3 

Trans. 55-56. If the theory of the Tirthahkaras is acce- 
ptable to you, then, do not (certainly) leave off clothes and 
vessels etc. Do not become susceptible to the faults mention- 
ed before, and do not undergo violation of samiti^ thereby. 

7* The rules of irreproaohabie eonduot as aa asoetie, 
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Without vessel ctc.^ (you) will not be able to practise the 
whole of Esa^a samiti^, and without garment, (you will) not 
('be able ) to practise niksbpa ( careful placing ), adana (acce* 
pting with care ), and vyufsarga (throwing away with due 
care). (2604-2605). 

3IR5 m I ^rqr, ^ \ 

IK^oVlK^oMl 

D. C. If the theory of Tirthahkaras is acceptable to you, 
then, do not really abandon clothes, vessels etc; otherwise, you 
will be susceptible to faults that have already been mentioned^. 
You will also be violating the Samiti ( Main Buie of an 
Ascetic’s conduct ) thereby. In absence of plira, you will not be 
able to follow the whole of samiti and being unable to pra- 
ctise mk^hpa, idana and yyutsarga, you will not be able to per- 
form bhSi'&jk samiti as weU. In absence of vastra etc, like mukha- 
vastrika, rajoharana etc. you will be leaving a part of an asoetio’s 
duties unperformed. 

Thus, without piira and vastrat you will be violating the 
principles of an ascetic’s life. 55-56 (2604—2605). 

, Then, 

- : . 8. The rule of moderation in desires, 

.. ..... 9. Vide verses 2575-2579 particularly the extracts taken 

j^om Eal^ etc, beginning with ** Eappa SyappamSilli. *[ 
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fir ^ ^ fa^ g sat^q i f>fe iT^ffnft^» 

nm ^ gfig iT^ rm ?Tf i 

^ v fii r i TT Prii?«rT fft irftnnv 3<nt gir^ iihcir^oi«h 

?frr 3^ ft fro^ft 1 

^ M ftir n h^^ir^o^sh 

^tftw-^ifft IT ^rtw»r ^ 1 

?T^ VTVTl^Tif^^Sir^ ll^o|R^o<^|| 

57 . lya pa^Qayid vi bahum so mioohattodayakuliyabhayo i 
Jinamayamaaaddahanto ohaddiyavattho samujjad. (2606). 

58. Tassa bhagii;! samujjhiyavattha taha c^va tadanurage^ami 
Sampatthiya niyattha to ga^iyab puQo muyai.*(2607) 

59. Tia pu(io vi baddhorasegayattha puQO vi viohanddinti i 
Aochau tb tbqam ciya samanunqaya dharbsl ya. (2608) 

60. Kodinna-Ko^^avirb pajjavbsi ya doQQi so sisb I 
Tatto paramparaphasao’vasbsa samuppanna. (2609). 

[ fft 5rfnrft?ft sft ^ ^ hih: i 

mu ’srftsft ^fNFmiT i 

ftuftim irftr^iin s^r^ft iiviR^«»v»n 

miT 5mft i 

fireg ^ llWR^o<sil 

srnrnuT^ ^ ^ ftnsift i 
mr: ¥f5?mrr: 

57. Iti prajfiapito'pi bahu sa mithyatyo-dayakulitabbava^ I 

JinamtftiuaitraddliSiiaBC^ai^itftyM lainudyatiij^ ^555) 
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58. Tasya bhagini saiuujjhitayastra tathaiva tadanurag^qa I 
Saipprasthita nivasita tato ga^ikaya puna-r-n\uflcati. (2607) 

59. Taya punarapi baddhoras^kavastra punaschardayanti | 

Tis^htu t^naiva samanujfiata’dharsicca. (2608) 

60. Kaundinya-Kottayirau prayrajayacca dyau sa ^isyaul 
Tatah paramparaspar^adava^esah samutpannah. (2609) 

Trans. 57-58-59-60. Although persuaded in many such 
ways, he, with his mind obsessed with vanity, did not put 
faith in the words of Tirthankaras, and went away, abandon- 
ing clothes. Following him, his sister also put off her clothes 
and went out. She was given a garment by a whore, but she 
put off the same again. She was again covered with a gar- 
ment on the breasts by that ( whore ), and again, she was 
(on the point of) leaving the same. (But) at the advice of 
^ivabhtiti “ Lbt it be worn by you, ” she accepted it. He, 
then, initiated two pupils, named Kau^dinya and Kottavira, 
by whose tradition, the sect of the Digambaras was produ- 
ced. (2606-2609). 

I ^ ^iPiw 

firai TO I 

’qiftqitosf tot:, ^ ^ 

3n%5!qqq(tq| 

OTt TO, ^ ^ ^ !! TO w 

TO 8rf^ ^ TOft'N^ 5*1 
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D. C. ^ivabhoti went out of the upiiraya in the naked con- 
dition. He was followed by his sister in the same condition. A 
whore gave h^r a garment to cover her body but she did not 
bear the same. The whore again covered her breasts with a 
garment, which, too, was being rejected by her. But at last 
^ivabheti asked her to put on a garment ani she did so. 

5ivabhuti had initiated two pupils named Kau^dinya and 
Kottavira, who in their turn initiated others, and thus a chain of 
Botika^ was continued till the whole of the sect (of Digambaras) 
was produced. 

Concluding the explanation of all the verses in connection 
with the discussion with Bo^ika, the author says ** Iha yo yada- 
rthi na sa tannimittopadanam pratyanadritah yatha ghatarthi 
mritpiijdopadaaam prati, caritrarthinasca yatayah tannimittam ca 
civaramiti, na casyasiddhatvam ” etc. 

[Ho who is desirous of any particular object, is not indiffe- 
rent towards the employment of cause of production, just as any 
one desirous of a ghata is not (indifferent) to the employment 
of a lump of clay, and also just as ascetics desirous of right 
conduct are not indifferent to clothes which are instruments ( in 
the careful observance of vows. ) It is not that this has not been 
proved (beyond doubt)]. 

A discussion on the subject of sutra-vastra-patra-parigraha 
composed etc. by, old eminent, experienced Aoaryas can be found 
in the Parisaha Adbyayana of Uttaradhyayana Sotra. 

Besides ^'Iha khalu yasya yatra-sambhavo na tasya tatra 
karanavaikalyam, yatha ^uddha^ilayam ialyankurasya, asti oa 
tathavidhastrlsu mukteli karanavaikalyam, na cayamasiddho be- 
ta^” etc. • 
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[ Whatever is really impossible here » has not lack of absence 
of cause of production, just as there is absence of cause of 
budding of rice-grains on a clean slab of stone. But there is an 
existence of cause of production in case of mitkii to females. This 
heUi is also not unproved. 

A discussion on the subject of NirvaQa for females can be 
seen in the thirty-sixth Adhyayana of XJttaradhyayana Se^a. 



Chapter X 


Summary of 

Claims and interallegations of Nihnavas. 

5r ^ ii^iR^^oH 

• % 

1. Evam bhaniya Usappiijib u ni^haga satta | 

Viravarassa pavayan^ sesaqam pavayan^ natthk (2610) 

-srPrim 3 m \ 

snr^ ^ \\\\\^%\ °\\ 

1. Evam^tb bhaoita Arasarpi^yam tu nihnavah saptai 

Viravarasya pra vacant ^esa^am pravacanb na santi. (2610)] 

Trans. 1 In this way, Seven Nihnavas are said to have 
existed in the Avasarpiiji age, during the regime of Vira 
Tirthankara (Sramaoa Bhagavan Mahavira). No more (Nih- 
navas) are said to have existed during the regime of other 
Tirthankaras. 2610. 

D. C. As mentioned in the foregoing pages, there have ex- 
isted Seven Nihnavas in the Avasarpi^ii age, dur^g the re^me 
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of ^ramaga Bhagavan Mahavira. Still however, the word oa^ 
expressed ia the verse which ennumerated their names is inter- 
preted by the author, as well as, commentator to include another 
type of Nihnavas, kno trn as Bo^ikas or Digambaras. Excepting 
these types, there has never been a single type more. 1. (2610) 

w irrit it ’it iNn iRiR^nii 

2. MottQ^^tto ^kkam s^s3|iam javajiviya di^l^hl i 

Ekk^kkassa ya ^tto do do dosa mun^yavva. (2611) 

L MfVfAilwftl I 

‘Ifnwff 3^ iHt wm^ ^ii 

2. Muktv^ta bkam Se^am yavajjivika dri^iK | 

Eikaikasya eutasmad dvau dvau do^u jfiatavyau. (2611). 

Trains. 2. Of them, barring one, all the rest believed in 
( observing ansterities ) fill the end of ( their ) life, each one 
of whom has been recognized as susceptible to two faults. 
2611. 

3in:— 515 ^ ( 

Hit ip«hI-^rb^ UHl s RRftw iftt, lit 

5||i#3p 4 ifnuR V litsilW i«r i^vhi 

ItiifBr it it iHt 

TOiw gft I n 1 i?ftr 


U Vide versa 2300. 






: 

D. C. Excepting Gos^ha Mahilft { who beliered in unluiiitad 
practice of pratyakhyana ) all 4he Nihnavas have aooepted tha 
principle of observing prafylkhyana or vow till the end of his 
life. This is clearly understood from the original Nirytikti, bul 
in order to prevent people from following the wrong theory of 
Gos^ha Mahila, we beg to draw their attention to the feet that 
pratyakhyana should be always limited to this Ufe, and it never 
extends to the* next life. 

There is mutual allegation of feults to each one of them 
in this way. One blames the other firstly because he sticks 
to his own misbelief, and secondly, because he does not accept 
the right belief of the other. 2. (2611) 

Tills is explained in details as follows : — ' 

’ft ^ { 

3. Mottu^a Go^^ha Mahilamannbsim javajivasaipvarQam I 
Kammam ca baddhapu^tham khIrodavadattaQasamayam,(2612) 

4. Mottum Jamalimannb bbnti ka^am kajjamaeambvam tu| 
Ekkbkko bkkbkkam nboohai abaddhifi dohni. (2613) 

5. Avaropparam sambya do dosb dbtim bkkambkkassa I 
Paramayasampadivattim vipadivattim oa samayammi. (2614) 




wfftewwi r>hwr*ifw 5 • 

, «|ti4 viNt »ii»wr «i W> tt 
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8. Muktva Gk>s^ha Mahilamanycsam y avajjlyasamraraqam I 
Karaia ca baddhaspris^m ksirodakavadatmana samakam. 

(2612) 

4. Muktva Jamalimanyb bruvanti kritam kriyan^anambvam tu | 
Ekaika bkaikam oboohatyabaddhiko dvau. (2613) 

5. Farasparam sameta dvau dosau dadati bkaikasyai 
Paramatasatppratipattiui vipratipattim ca svamatb. (2614) ] 

Trans. 3-4-5. All the NIhnavas excepting Qos^ha Mahila 
hold the observance of vow (to be) limited till the end of 
this life, and (believe that) K.arman is intimately united with 
Soul, like milk and water. Excepting Jam&li, all believed that 
what is being done, has already been done ( and so on ). 
Each one of them disbelieves the other’s principle, while the 
abaddhika misbelieves two (principles). So, when they meet, 
each one attributes two faults to the other by way of his 
disbelief of the other, and by way of his misbelief in his own 
principle. (2612-2614). 

^ ^ I ? mm mi ^ 

ffRT fiNgTO ^ ^ mm 
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^sft Oi5?if d d ^ 

I to(^ tot ^ ?rj ft^^pr- 

sir^^puT!^ m HsiPniPT: ^ TOr^Rfifqf^^gf 1 

^«n, ^ ^ m TOT sn^- 

wsi^JipR^^ ^«Rp?r I ^ ^ ^r^lror sj d ^ 1 

3R?T5r 5n^f^ ^Pk, ?nr ^ 

^ fMfwP ?T «T?^, ’TO Jl^^t 

sfN*. TOT?#T1T^ 3 TOTT fft I «r|TTO 

5TO^ ?E> ^ri> I ^\, 3FTlr^ m^Pr^ssqsfKcn^ ^ 
5 I ^HEr^TO?T^5^TOi, ^#TO^^TTO^f3TOT^ I TO®^- 
€tsft sn^Prro ^ ^iPr 1 ^rnr^ ^ 

€ts^ft« ^ ^ Pf53^»T«05mi3W¥3qnw- 

^Pr t^?iqfe€tsp 1 5:4 ^ qpqr- 

^qtsTOiiW^ Qi: ^ ^ f5^4t*t ^- 

TK4tq3i^T5T q^sq^ 1 

anf-TOqfeqiJ TOwt qpro^ftg ^ TOU^qraftPr ik 
qig^B^ I siPpitPr^ PilTO 4t^ 4tqi^ 
3[^, qPRtwTTOT 5ft%q 4tqi^ qq^3#^ qi^tPr 1 3«np-3jqflit 
qfT# qpK-?R 3Rt 4tqT: ^ mqq: Pr^fq^ ^T^qq^q^rfsiq 
3nt ^ TO TRtqqPf ^\f^ q^ i ^cq qfrqts- 

^iqfaTO sto^h 4tqq4^^Pri TOqfl^ ^ qWPRt 
^sr 4lqq4 qratft, 3 ^ qi4 q^TO d 5 I iPr to^h 
? -! ^TO , qqifer^ M qq 

ftqqqfr, qqrq^^qqpr q^g^qTOmii W3^qqt4q^ 
ftroft TO Traqi4 Pqqql qqr qP^i^lftro d 

^qiPPr qrfq q INto to^ ft^^fiift 

. P» C. All the Nihnavas ei^eptmg QoHhl MIbiU hev^ aeoe? . 
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pted tfae doctrine of sa^parmisi^ pridyakliyuaa. They also admit 
the relation of Karma and Soul as intimate as that of water and 
milk. Gk>s^ha MahUa tries to refute both these theories. 

All the Nihnavas except Jamali hold the view that ** kriya- 
/nftpa i$ krita while Jamali believes that krita alone could be 
recognized as krita. 

Those excepting Tisyagupta rightly believe tlmt the whole 
region of Jiva is JlvA^ while according to Tisyagupta, the last 
pwtion alone is Jiva. 

In this manner, when Gk>s^ha Mahila disbelieves two doctr- 
ines of the Tirthankara, each one of the rest disbelieves one. 
Since, each one of them holds a belief different from another, he 
attributes two faults to the other. For example, Jamali the Bahu- 
rata Nihnava, accuses Tisyagupta first of disbelieving liis own 
dcohrine of ** krita is krita ” and secondly of holding a wrong 
theory of ** no-jiva The pradeiika nihnava ( Tisyagupta ) on. 
the other hand, makes counterallegations on Jamali on the same 
grounds. Tisyagupta further attributes two faults of accepting a 
wrong belief and rejecting the right one to Avyaktavidm, who 
in his turn, accuses pradeiika of similar fkults. The same is the 
case with Traira^ikas and others. 

It should be noted here that since the ahaddhiha Nihnava 
believes in sprhyfi-baddha karman and a-parimxaa pratytkhyma 
he has to preach two doctrines. If these two d<xstrines are taken 
separately, he attributes three faults to the opponent who also in 
tium makes three allegations on him. 

On the other hand, if the two doctrines are taken together 
as one, the allegation and counter-allegation will be based on 
two ikults only. This is explained by the author dearly on the 
eoosideration that thp abaddhUta blames the opponent in as much 
.as he (t e. tile ojqranent) disbelieves the two doctrines laid 
down hj abaddMka yxA wrongly assarts his own theory whidi 
is not aooeptable to anyone else. The opp(Hient, too, Uames the' 
pbpMika on m tmm grmwda, 



NifanattriAi 


ims 


Also, 

^ ftfir ?Taft ^ fir firftr griroi 
g fir^'Tpfrr? 

6. Abaddhiyassa dos^ dinti tao so vi tinni anuassa I 
Tippabhil tu sam^yft dos^ tippabbi^ dinti. (2615) 

[ prt: 

6. Abaddhikasya dosln dadati tatah so*pi trinanyasya | 

Triprabbritayastu sam^ta dosanstriprabhratin dadati. (2615)] 


Trans. 6. (The opponents) blame abaddhika. Therefore, 
he, too,^ attributes three faults to each one ( of them ). When 
three or more Nihnavas meet ( together ), each one of them 
tries to attribute three or more faults to the othpr. (2615) 


sr#ij 

\ ^ 3?ftJ I w g 

^ ^ f^jpirog 


d, I iH^ 3^ifR 

RI& 5Ri>5*n: I ^ >ig%|q!Rg^ 

^ trafR^ ^ \ ifir 

»IRT *^5^1 


D. 0. When the first three Nihnavas meet to-gether,. each 
one of them alleges the other of three ikults. Say, when Bahu> 
rata and ttite otiier two ( exo^ing the cUtaddhikas ) meet, each 
qbe of them attributes three Aults to the othev,^ beesiise csoh 
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one preaches wrong ideals (according to the other) and rejects 
the right beUef (held by him). Thus, all these Nihnavas, barring 
abaddfuhas, become susceptible to three faults, 

Now, when abaddhika joins the other two Nihnavas, he 
attributes four faults to either of the two, and becomes suscept- 
ible to four faults. In a group of four, five, six, and seven Nih- 
navas, each Nibnava attributes four, five, six, and seven faults 
respectively on the other. But whenever there is 'abaddhika in 
the above-mentioned group, one more fault is added. So, in case 
of four, five, six, and seven Nihnavas ( including the abaddhika ) 
each- one alleges the other of five, six, seven, and eight faults 
respectively. 6. (2615). 

Explaining the purpose of Nihnavas' theories, the author 
proceeds — 

7. Satteya di^^hlS jai-jara-mara^ja gabbhavasahigam I 
Mnlam samsarassa u havanti niggantharavena. (2616) 

7. Saptaita dristeyo jati-jara-marana-garbhavasatinam | 

Mtilam samsarasya tu bhavanti nirgrantharcpbija. (2616)]. 

Trans. 7. (Theories of) all the seven Nihnavas happen 
to be the root-cause of birth, old age, death, and rebirth, and 
also of mundane world, even with an attire of an ascetic. 
2616. 

I sirfir sn^if^s ^ ^ 
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D. O, Theories of all the Seven Nihnavas do not, in any 
way, lead to the attainment of Moksa, but they become the root- 
‘x»use of the satnsira and its cycle of birth, old age, death, and 
^re-birth. They happen to be mendicants only outwardly. 

Then the question arises as to whether Nihnavas should ba 
'Considered as mendicants, or as followers of some other religion, 
nr as householders. The author explains that they are real 
mendicants. Rciilly speaking, food meant for a mendicant is not 
acceptable to another mendicant. Nilmavas do not follow this rule. 

And, 

8. Pavayavaniheya^am jam tbsim kariyam jahim jattba | 
Bhajjam pariharaiiab mnlb taha uttaraguijb ya. (2617) 

[ softer to to i 

'jfnro ^ ^ 

8. PravacanakincitkaraQ&m yat tesam karitam yada yatral 
Bhajyam parihara^bna molb tuthottaraguqb ca. (2617)]. 

Trans^ 8. Whenever and wherever whatever is prepared 
for the ( Nihnavas ) who transgress the prescribed rules^ 
should be alternatively given up, (as they affect) the original, . 
as well as, the subsidiary predicaments. 2617. 


^ wsy I TO ? I qftOTTT fisWT 1 TO- 

I arir ^ 1 3^ sin^ 
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fRr I 3381 3J^^‘ q^ftq^ qftiS^- 3> 

5^ qi^5^ I f% 53^ 3153^? 1333-^ ^333ftq33im- 
33T 33^ ^-f3!ft I 33t ^ f^3TJ 3133^ 

333fi?f3^55R5^3T^5«q3n^ I 3lf^ »EWT: 3 3T ?ft3?f3ft3IJt 33* 
3k^3^T3rj3TJ|f3n^ i 3’fm3gq3>T ^ ii fft 


D. C. It has already been said above that Nihnavas ara 
not real mendicants, because they do not satisfy the rule as 
regards food etc. prescribed for the mendicants. Food etc. meant 
fi>r mendicants should never, as a rule, be accepted by others. 
While in case of Nihnavas, the same may or may not be accept- 
ed by others. When people do not know that these NUinavas 
are different^ from real mendicants, food etc. prepared for them^ 
must not be accepted by other mendicants, but when thay happen 
to realize the fact that Nihnavas are not real mendicants, food 
etc. meant for them should be abandoned. Right from the ori- 
ginal predicament like that of taking pledge etc. to the minor 
predicament like that of kritlkrita etc. alternative acceptance 
(of food etc. meant for Nihnavas) is prescribed. 


In such a case, the Nihnavas are neither called sadhus nor 
grihaathas ( house-holders ), nor the followers of some other 
religion, because their food etc. happen to be neither wholly acce- 
ptable nor wholly unajoceptable, but somewhat acceptable to some 
other mendicants. So, they are known as avyaktas or indistinct. 

8. (2617). 

The reason of placing them under this new category ia . 
repeated, when the author again states that — 

3r iwf i 

^ qr iwiq w 53331^ 

9. Jattha visbsam jloai logo t^sim oa kuQai bhattalm I 
Taim kappai sahhqam sSmannayam punarakappam. 



Nihnavavada 


: 839: 


u^iR^?<:ii 

9. Yatra yi^^sam janati lokast^^m ca karoti bhaktadi I 

Tat kalpat^ sadhanam samanyakritam punarakalpyam. (2618)] 

Trans. 9. Wherever people know in particular (that they 
are not real mendicants ), their food etc. become acceptable 
to other mendicants. But ordinarily that is not acceptable. 26 IS. 

Lastly, with regard to food etc., prepared for BoUkas the 
author says — 

^ ^ ^ 'Srr«I I 

Pr TO TCi ^ ?T^ ^ns5t ^ 

f^frerro-^-^fTOf R i’ ggftfe % ^frorsf^tunn I 

5T h n ^ <fi?AwT iR^iR^^oii 

10. Micchaddi^thiyapain jam tesim kariyain jahim jatthal 
Savvam pi tayam suddham male taha uttaraguije ya. (2619) 

11. Bhinnamaya-linga-cariya-micchadditthi tti bodiya’bhimaya i 
Jam te kayamuddisium tarn kappai jam ca jai joggam. (2620) 

[ fa g ^ irfg^w f ^ ^ ^irfH w TO I 

f^TOTO-fin-W-fwireTO sfrfwmr: i 

10. Mithyadris^ikanam yat tesam karitam yad& yatra | 

Sarvamapi tat iuddbam mclam tathottara gupe ca. (2619) 

11. Bhinnamata-linga-carya-mithyadri^aya iti Bo^ika abhi 
.. matabi 

Yat tftu kritamuddiiya tat kalpatb yacoa yadyogyam. (2620)] 
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Trans. lO-ll. Whenever and where, whatever Is pre- 
pared for mendicants preaching false doctrines, (should) en- 
tirely (be taken'! as pure according to original, as well as, 
accessory predicaments. Botikas are known as mithy&dris^ikas* 
on account of their doctrine, dress, and character being di* 
fferent. ( Hence ), whatever is meant for them becomes acce- 
ptable to other mendicants. (26 19-2620) 

^ II 

tm-l few ^ ^ ^-few^ 

^sfeirat:, ^ feifejfgT fe«qRfe^ feftw 

?ife fe ^5?^ ? 1 n n 

fe” ^r«t ^#Tt ^«TiTF mgsRlrt- 

^ ^Tpq^^ii ffe iR^?^niR^^«ii 

D. C. Everything prepared for mUhy^-dri^Xikas is iuddhtL 
Botikas with their doctrine, dress, and beliaviour in asking for 
alms etc., different from the real mendicants are, known as mitbc 
ya dris^ikas or false preachers. Hence whatever ( food etc. ) is 
prepared for them, becomes acceptable to other mendicants. Still 
however, it should be noted carefully that if the food happened 
to be raw vegetable like karkatika or cooked cucumber-pomegra- 
nate etc. or ananta kaya like vrintaka (brinjal) the same would 
not be acceptable to other mendicants. Only that which is aooct' 
ptable to ascetics according to the prescribed rules, should be 
accepted by other mendicants and not anything else. XO-IL 
(2619-2620). 


2. False pre^diers. 
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VOLUMES 

of 

Sramana Bhagavan MahavTra ** 

Series. 
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In the year 1941—42. Four Volumes of the book ** ^rama^ 
Bhagavan Mahavira '* written m English, from 'authentic mate- 
rial coUeoted from Jaina Scriptures and other sources, by Muni 
Maharaja ^rl Katna Prabha Vijayaji-a disciple of ^asana Sam- 
rat Aoarya Mah&raja ^riman Vijaya Nbmi-seriivaraji-were pub- 
lished. At the time when the work of printing these volumes 
was undertaken, the cost of good Printing Paper was annas 
three and six pies per lb. and printing, as well as, other charges 
were low. 

But during the year 1941, the cost of Printmg Paper in- 
creased greatly owing to War difficulties, and some of the print- 
ing work had to be finished with paper bought at a price 
varying from annas Twelve to Fourteen annas per lb. The work 
of printing had to be finally stopped as the required quality of 
paper could not be had in India at any cost, nor could it be got 
from foreign countries. 

However, afrer four years of anxious waiting for conditions' 
to improve, a sufficient quantity of good Printing Paper has 
been recently obtained from England, and the work of re-printing 
the volumes-revised and augmented with much additional matter* 
has been commenced from July last. Insttad of four books there 
will be eight books greatly increased in size, as explained in the 
accompanying Table of Contents of eaoh volume. 

The market-price of Printing Paper has considerably increa- 
sed and prmting charges have increased three to four times, on 
aseovnt of heaiy laboiur-oosts. Taking into consideratioii the 



cnbanced cost of materials aad labour, and the heavy charges of 
make-up, as well as, the utility bf the volumes, we have, as &r 
as possible, tried to keep the prices of the individual books 
within very reasonable limits. 

For the present. Volume IV Nihnava-vada, containing vari- 
ous philosophical discussions, is being printed and will bo publi- 
shed next month. It was given preference, as there is much 
demand for it. Immediately after it, the work of printing the 
two Volumes of «u’amaija Bhagavan Mahavira-divided into four 
parts viz Vol. I Parts I & I£ and Vol II Parts I & Il-four books 
containing authentic accounts of the Life Inoidents-collected from 
various Scriptural works-of the twenty-seven bhavas ( worldly 
existences ) of the last-( twenty- fourth ) Tirthankara-oramana 
Bhagavan , Mahavira-of the Jains -will be taken in hand. The 
first part ( Vol. I Part I ) will be ready by the end of the curr- 
ent year. The remaining parts will be published in due course 
of time. 

The prices quoted for each volume are approximate. They 
are not likely to be increased but they will be proportionately 
reduced in accordance with the nature of the cost of the prevail- 
ing materials and of labour conditions. 

N. B. A discomit of 50% on published prices will be allow- 
ed on orders received from Universities, Recognized Societies, 
Associations, Institutions, Public Libraries, Educational Societies, 
Religious Institutions, etc. 
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^ramax^a Bhagavm MaJuMira, 

Volume 1. Part I. 

a 

CHAPTER I. Jtva Tattva and A-jtva Tattva-Eands and 
Varieties of Souls- Sthavara Souls-Nigoda Living Beings-Tras 
(mobile) Souls- Varieties of Indriya Souls-Narakas-Tiryancas— 
Manusyas-D^vas-Kinds of Tiryanca Pancendriya ^ouls-Sthala- 
cara-Jalacara Kh^oara-Tlie Universe. 

CHAPTER II. Su-d&va" 2 \.i-liut Dfeva-Su-guru-Su-dhama; 
Ku-d&va Ku-guru-Ku-dharma-Mitliyatva-Kinda of Mithyatvar- 
A-»virati-Pramada-Kind8 “of Pramada-KaSayas-Kiads of Kasayas-- 
No-kaSayas-Yoga. 

CHAPTER ni, Samyaktva-Kinds of Samyaktva»Story of 
the Farmer-Signs of Samyaktva. 

CHAPTER IV. First Previous Bhava of ^rama^a Bhaga< 
van Mahavira-King ^atru-mardana of Jayanti Nagari-Nayasara- 
going to neighbouring forests for bringing timber-Nayasara givi- 
ng food and drink-materials to S&dhus who had lost their way 
in the forest-Preaching of Dharma— Varieties of Dtna~’^lla (cha- 
stity)-Tapal^ ( austerity )-Bhava-Samyaktva. 

CHAPTER V. Second Previous Bhava (as a celestial being 
in Saudharma dbva— loka-Dbvas or Celestial Beings-Kinds of 
Bhavana-pati gods-Einds of Vyantara and Va^-yyantara gods- 
Vaimanika gods-Number of Vimins (celestial oars}-Colours of 
Vimans-Height-Age—limit-Food-Respirations— Lesyas etc. of Cele* 

Beings-Previous Bhavas of Celeslia] Beings-Future Bhavaa 
of Celestial Beings. 

CHAPTER VL Third Previous Bhava. Raja R^bha-dhva 
of Vinltft Nagart'-Plk$ of iUija R^ahha-^ra^KMIa Jtihia of 
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BhagavanBsabha Swaml-Final Emancipation of Maru-d^vi Mata- 
Sermon of Bhagavan ^rl Rsabha Swftml-Birth of Marici-Dtk$ 
of Martci Eumara-Story of Angara-dahaka-Marloi Muni be* 
coming slack in performing religious duties-Marici Muni assuming 
the apparel of a Parivrajaka-mendicant-Bharata Ghakravartin 
orders out five hundred bulLock-carts full of food and drink mate* 
rials-Tirthahkara Bhagavan ^rt R^bha-d^va goes to Mount 
As^apada.-'Expkmation of avagrahas-In the Samava^ara^a there, 
Bkarata Cakravartln asks the Bhagavan whether there will 
be any other person who will become a Tirthahkara like him* 
self in future or not ? On Bhagavan’s pointing out to him, bis 
own son Marici, who was sitting in a corner-dressed as a 
Farivrajaka-as a future Vasud^va, a future Cakravartln, and 
as a future Tirthahkara, the delighted Bharata Cakravartin went 
to Marici and paid him homage as a future Tirthahkara- 
Martci rejoicing with joy and dancing frivolously out of pride 
for his noble birth, incurred the evil iB^arma of birth in low 
familieS'Nirvapa (Final Emancipation ) of Tirthahkara Bhagavan 
^ri R^bha-dbva Swami.-Kapila becomes a disciple of Mar 
rici-Some considerations about birth in a low family-Karma 
Philosophy-Kinds of Karmas. 

CHAPTER VIL Fourth Previous Bhava as a god in 
Brahma dbva-loka-Fifth Previous Bhava as a Brahma^a named 
Eau^ika in Kollaga village- Sixth Bhava as a Brahmana named 
Puspamitra in SthuQaka village-Seventh Previous Bhava as a 
god in Saudharma dbva-loka-Eighth Previous Bhava as a Br&> 
hma^a named Agnidyota in Caitya-sannivb^a-Kinth Previous 
B^va as a god in B&na dhva-loka-Tenth Previous Bhava as a 
Brahmana named Agnibhati in Mandira village-Eleventh Previ* 
oos Bhava as a god in Sanat Eumara dhva^loka-Twelfth Previ- 
ous Bhava as a Brahmana named Bharadhvaja in Svbtambika- 
Tl irteenth Previous Bhava as a god in Mahbndra dbvsr-loka 
Fourteenth Previous Bhava as a Brahmana named Eapila of 
Bajagriha Eagara-Fifreenth Previous Bhava as a charming god 
in Bnhna d^Tfr^loka* 
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Royal Octavo Size. ClotH-bound with Ulustrations. Pages 
about 400. Price in Union of Hindusthina. Rs. 8 (Eight). Pack- 
ing and Postage extra. Foreign 16 s. U. S. of America, $, 4-0-0. 

^ramatja Bhagavan Mahl^ra. 

Vol I Part II 

C HAP 'l^R I. Sixteenth Previous Bhava-Birth of VUva- 
bhcti Kumara-Vi^vabheti Rumara going to Puspa-kara^daka 
garden for amusement during Spring— Festival -Vi^vabheti Eum&- 
ra treacherously sent with a large army to fight with a frontier 
feudatory prince at the instigation of Queen Madana-lbkha. When 
Vi^vabheti E!umara returned home he realised that it was a 
well-designed plan of Madana-l^kha to drive him out from the 
garden to make room for her son Vi^Ikha-nandi, Becoming 
enraged at this insulting diplomacy, Viivabhati Kumlra renoun- 
ces the pleasurable enjoyments of the world and he takes Bhaga- 
vatl Dik^ at the hands of Aoarya Sambhati Sari. Vi^vabhiiti 
Muni practised severe austerities during his ascetic life and went 
to various towns and villages with the object of preaching the 
principles of the Tirthankaras-When Viivabhoti Muni-whose 
body had become greatly debilitated by continuous fastings and 
strict penances-was going for alms after a continuous fasting of 
one month at Mathura ( Muttra I, he was accidentally knooked 
down by a rushing cow. On seeing that Vi^vabheti Muni had 
falleh down on the ground owing to a strong impact with the 
body of the cow, his cousin Vi^akha-nandi who had gone to 
Mathura vdth a number of his attendents on his marriage-cere- 
mony with the daughter of the king of that place, began to 
crack jokes at the withered condition of the body of Vi^vabhiiti 
Mum. The penitent Muni was greatly offended, and he made a 
niyft9a-nidlna-( a firm determination ) to be able to possess after 
death, sufficient strength to kill all those persons at one blow, 
by way of revenge. Although Vi^vabhoti Muni was repeatedly 
advised by Sthaviras and others to desit feom the attempt, he 
did not leave off his firm resolution, and having died without 



« 


expiating for his sinful act eren on his death^hai, he was bom 
as a god in Mahl-lalcra d^va-loka-^areuteenth 'Prerious Bhava 
as a brilliant god in Mahl-4ukra d^va-loka with an age-limit 
of seventeen (17) sagaropam years. Appendix Xo. 4 containing 
Some Note-worthy Points about the Sixteenth Previous Bhava 
of ^ramaQa Bhagavan Mahavira. 

CHAPTER n. Eighteenth previous Bhava ,of ^ramana 
Bhagav&n Mahavira-Tripristha Vasudbva-Queen Bhadra-the 
chief consort of the king-(KingRipuprati-^atrn ofPotanapura)- 
gave girth to Acala Kumara portended by four Groat Dreams- 
After a few years, birth of a daughter named Mrigavati to Queen 
Bhadra-When Mrigavati altained youtb and marriageable age, 
King Ripu prati-^atru becoming greatly enamoured with her 
exquisite beauty and blooming charms, publicly and shameJleasly 
contracted marriage with his own daughter disregarding violent 
protestations Irom Queen Bhadra, Acala Kuraftra, family-mem- 
bers, fbudal princes, ministers, religious preceptors, and from a 
large majority of citizens, who were painfully grived at such an 
un-natural and utterly disgraceful alliance, and, having made her 
his chief queen, he began to enjoy worldly pleasures with her. 
Queen Bhadra-the girl’s mother-becoming displeased by this 
heinous act, and greatly distressed by public censure, went away 
to her parents’ house in the Deccan and passed her days in 
mourning. 

The piarents of Queen Bhadra were very wealthy. A idee 
town named Mah^i^varl-oomplete with high city-walls, beautiful 
buildings, temples, dharma^Slas (inns for travellers), cattle- 
camps, big market-places, and gardens inhabited by wealthy 
stordbants-was built for her and it soon became a very flourish* 
Ing dty in the South. 

By this hemous act <m his part, King Ripu-prati-^atru, 
oXsBe to be, afterwards, oaOed Praja-pati. (literi^y, husband of 
cue's own progeny )d>y Ihe people, on account of his hav^ a 
desiiu of smcul intercourse with his own daughter. The soul of 
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Vyvabhftti Muni) desoendiiig from MahS^iukra d^ra-loka, assume 
ed the form of a foetus iu thp womb of Mrigavati-dbvl portend- 
ed by seven great dreams.-Birth of Trlpris|jha Vasudfeva-Cele- 
bratiou of Birth-festivities.-Attainment of youlh-Cleverness in 
wrestling, use of war-like weapons and various arts and sciences- 
Prati-Vftsu-d^va, A^vagriva of Rajagriha Nagara.-The soul of 
Vi^akba-nandi Kumara born as a lion in a den near the rice- 
fields of the |*rati-Va3ud^ra-One day, Prati Vasud^va A^vagrl- 
va, invited a very clever astrologer into his private -chambers 
and confidentially inquired as to how and by whom he will 
meet with his death-The astrologer reluctantly hut positively 
replied : — *'0 king 1 I can see that your death will be caused by 
the powerful man who w^l easily kill the lion living in his don 
in your rice-fields and the min who will insult your messenger 
CaQda^bga so widely respected by all your feudatory kings.”- 
The lion in the rice-Selds of Prati-Vasud^va A^vagriva was 
doing much damage to the cultivators of the fields, and so, they 
requested him to afford them suit.’.ble protection. Thereupon, 
Prati-Vasud^va A^vagriva sent orders to his sixteen thousand 
feudatory kings to give their services by turns, for the protect- 
ion of his cultivators.-The Prati- VAsudbva, then, inquired of his 
ministers as to who were very powerful among the 3 'oung prin- 
ces of his feudatory kings. The ministers sai'l “ We cannot de- 
finitely say, hut wo have heard that both the young princes viz 
Acala Kumara and Tripris^ha Kumara of King Prajapati are 
clever and powerful. Thereupon, Prati-Vasudbva A^vagrlva, sent 
an order through his messenger Capdavbga, to King Prajapati 
to come and see him immediately. -At the time when Caijdavfega 
arrived at Potanapura, King Prajapati, his princes, family- 
members, and some citizens had met together in the Inner Court 
of King Prajapati, and there was excellent dancing, dramatic 
performauoe and great rejoicing going on. Now, Candavfega, un- 
obstructed by any rules of deoenoy and un-prevented by any 
door-keeper, at once rushed into the private chamber of the 
In ner Court, and abruptly communicated the message to King 
Pt^Spati-The king hurriedly got up from his seat, to receive 



tbe mesMiigief and thare occurred a sadden break in tbe rerelry. 
Prinoe Trtpris^ha Kunlra baca’U'Jr greatly enraged at the rude 
behaviour of the Prati-Vasad^ya’a messenger and having dealt 
him blows with his fists, feet, and stick, he took back all the 
valuable presents received from king Prajlpatl. Now Prati-Vasu- 
d6va Aivagriva became very angry on hearing about the insult 
to his messenger and he realised that the first part of the fore- 
telling of the astrolger-that the man who would insiilt his me-’sen- 
ger Gandav^ga wiU cause his death-may turn out to be true. 
So, he at once sent another messenger to Prajupati and ordered 
him to go immediately to rice-fields, and to give protection to 
his cultivators against the ravages of the lion lurking there. 
King Praj&pati became ready to go there, but both his princes 
viz Acala Kum&ra and Tripristha Kumdra vehemently implored 
him not to undergo the risk on account of his old ago, and they 
went there with men and materials, against his wish. When 
nearing the don of the lion, Tripristha Kumdra left his men and 
materials at a distance, and he went on f>ot to the den, without 
carrying any weapon, and unaccompanied by his own brother 
and unassisted by any of his numerous soldiers, as ho thought 
it contrary to all rules of justice fer hunters to take with them 
a clever party of numerous well-selected persons fully equipped 
with various destructive weapons, on horse-baoks or some such 
vehioles, for attacking a single, solitary tiger or lion, posting 
themselves on high platPwms erected on tall trees or protruding 
rocks on mountain-peaks. Standing fearlessly just near the 
entrance of the den, Tripristha Kumara repeatedly coaxed the 
Uon for a duel fight with himself, and, as soon as the lion jump- 
ed on him, Tripristha Kumdra, at once caught hold of the lion's 
upper jaw and tightly grasping his lower jaw into his left hand, 
he readily out the lion into two vertical pieces. When the lion 
died, the cultivators were greatly pleased with the bravery of the 
prinoe. On his return towards Potanapura, Tripristha Kumara 
instructed the cultivators to give the lion’s skin to Frati-Vasu- 
d^va Aivagriva, and to inform him that as the Hon was now 
deadi his rice-fields frill, .for the present, be firee from danger. 
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When both the prinoes of king Prajapati returned home witb 
their party, King Prajapati was extremely delighted and tiiere 
was great rejoicing in the town. When the cultivators narrated 
the unique bravery of Trlpris^ha Kumara in killing the lion 
before Prati-Vaaud^va A^vagriva, he became alarmed and he 
began to be convinced mure about the truth of the fore-telling 
of the astrologer viz that his death would be caused by the 
person who inisults his messenger Ca^davhga, and, also by the 
person who kills the lion. With tne deceitful idea of killing both 
the princes of King Prajapati, the Prati-V&siidbva Aivagriva 
seat another messenger to King Prajapati and told him-*'(io and 
tell Prajapati, since you are too old to serve, you send both 
your priuces-Acala Kumara and Tripris^ha Kumara-to me for 
my service. They will be very amply rewarded with large estates 
and money, and they wiU have higher dignity among feudatory 
kings. In case, you cannot act according to my orders be ready 
for a ftght at the earliest moment,” Being quite unwilling to 
part with his only princes, King Prajapati, rejected the offer, 
and made preparations for a fight. Armies of both the sides 
met with each other, and after a severe fight for a few days, 
Prati-Vasud^va Aivagriva w'as killed by Tripristha Kumara. 
When Prati-Vasudbva Aivagriva was dead, the gods and semi- 
gods, who liad gone there to witness the fight, poured showers 
of fragrant flowers and scented powders over tne head of Triprt- 
s^ha Kumara and aimomiced :-“0 Kings 1 This Tripristha Kumi- 
ra is born as the first Vasud^va in the Bharata-k^tia, owing 
to his meritorious deeds of previous lives. You, therefore, leave 
off your enmity towards him, seek his protection, and do respe- 
ctful salutations to him. All the feudatory kings of PWiti Vasu- 
diva Aivagriva fell at the feet of Tripristha Kumara and acce- 
pted him as their supreme lord. On seeing that all the feudatory 
kings of Prati-Vasudbva A^agriva had accepted service under 
Triprittha Kumara, the queens of Prati Vasudhva went to the 
place W’here his body soaked in blood and mud was lying, and 
having lamented for a long time, they ordered their servants to 
praroata his body with dua raspact. Whan Kwnim 



returned to Potanapura there was great rejoicing in the town. 
After staying there for some time,^ Tripris^ha Vasud^va carry- 
ing with him cakra, chatra, dhanusya, magi, gada etc. went 
with a large army for dig-vijaya. In course of time he brought 
under his supreme authority, half the continent of Bharata- 
k^tra and thousands of feudatory kings. Having conquered the 
kingdoms of Anga (country near Modern Bhagaipur on Coroma- 
ndel coast S. India ) Vanga ( Bengal ) Kalinga ( a* district) and 
having established his own officers thei'e, he went to Magadha- 
de^a (Southern Bihar). There, he merrily lifted up, like an um- 
brella, over his own head a very huge stone-slab which could 
be lifted by ten million persons collected to-gether, and being 
praised by the kings and bards, he went in the direction of 
Daiidak&*ranya (a forest in South Deccan) and having located 
his army there, he passed some days in the forest. One night, 
when all the .people of his camp were fast asleep, Tripris^ha 
V&sud^va, unnoticed by any of his numerous watcluuen, went 
out from his camp, and as he was walking alone silently, he 
hear4 a gentle noise coming from a distance. He went in the 
direction of the noise, and as he entered a thick forest full of 
numerous tall trees, he saw a man boimd to a tree. Tripris^ha 
Vasud^va went quite near the tree and asked the man as to who 
he was and why he was thus bound. The raau replied ;-“0 worthy 
sir I please make me free from my ties, and I will narrate my 
account. The Vasudbva cut the ties of the man with his discus 
and set him free. The man, then, said I am a vidyadhara 
( a class of demi- gods ) named Batna^ekhara. Vijayavati-the ex- 
tremely beautiful and charming daughter of the king of Simhala- 
dvipa ( Island of Ceylon ) was to be given in marriage with me, 
and when I reached this place with all my marriage prepara- 
tions on my way to Simhala-dvlpa, an inimical vidyadhara 
mmed Vayu-vbga, forcibly snatched away everything from me, 
and reduced me to this state. ** Tripris^ha V&sud^va, then asked 
him Being It vidy&dhara ( a demi-god ), why are you desii^ 
ous of marrying a human female ? The vidyadhara said ;-*'0 iUtt* 
Irtinous maa I 3be is very heautiiiul and W charms ars imiqiN,* 



With the consent of the vidyadhara, Tripri^^ha Vasud^Ta 
made up his mind to have regular marriage with her and have* 
gone to Simhala->dv!pa, he married her. Triprit^ha Visud^va 
stayed there only for a few days, but returned to Potanapur 
leaving Vijayavatl there-Coronation of Tripris^ha Kumara as 
Vasudbva- Arrival of Tirthankara Bhagavan ^ri ^rbyamsa Kith— 
Preaching- Acceptance of Samyakta by Acala Kumara and Tri* 
pris^ha Vasudfeya-Pouring of hot molten lead into the ears of 
his bed-chamber attendcnt-Death of Tripris^ha V&sudbva and 
his birch as hellish being in A-pratisthana Narakavasa (dwelling 
for hellish beings) of Tamas-tama ( Seventh ) Hell-Arrival of 
Dharma-ghosa Acarya-Preaching-Diksa of Acala Kumara. Acala 
Muni-Severe austerities-Moksa. 

CHAPTER III. Nineteenth to Twentj'-second Previous Bhavas. 

CHAPTER IV. Tmnty-ihird Prevbus BAava-Priya-mTtra 
Cakravartin-Conquest of continents-To MagadKa Tirthar-To 
Varadama Tirtha-To Prabhasa Tirtha-To the temple of Sindhu- 
d^vl. Kumara-d&va of Vaitadhya-giri-Kritamalar-dbva of Tamisri 
Gupha-Fight with mlccchas-Return to Meka (capital city) with 
thirty-two thousand feudatory kings-Coronation as a Cakravar* 
tin-Festival lasting for twelve years -Renouncing the world-Dlk- 
sa on hearing the preacting of Pottillacarya-Ascotio life-On 
death-Twenty-fourth Previous Bhava-Birth as a very prosper- 
ous god in oukra dbva-loka, 

CHAPTER V. Twentv Fifth Prevbus Bhava-Birth bf 
Nandana Kumara-With advancing age, Nandana Kumara became 
proficient in various arts and soiences-At the proper age, his 
&ther King Jita^tru, thinking him quite suitable, installed him 
as a king in his own stead-Arrival of Po^^illacarya-His Prea- 
ching-Story of King Narasimha-Campaka-mala-Barrenness-Gon- 
sultation with ministers- Arrival of Ghoraiiva-Ghora^iva going to 
burial-ground for accomplishment of spells-Duel-fight of King 
Narasimha with Ghora^iva-Fainting of Ghora^iva- Appearance of 
^rl-dbvS-A boon from the goddess-Request of Ghoraiiva to allow 
him to enter burial-grouiil fire fiw purifioatigii of hie einii* 



u 


Ghorajiva gives his own aooount-Fight between two vidyadharas- 
Somadatta-Mahakala-Gampaka-maia-Birth of Nara-vikraiua-^ilar 
vati-Nara-vikrama Kumara sub luing Jaya~kufijara elephant- 
D^hila-Sa manta -bhadra Sari-Preaching-Nandaua Baja renounces 
the worid-Diksa-Ascetio Life -Severe austerlties.-'Meditations of 
Nandana Muni on Death-bed. 

OHAPrJEiR VI, Twenty-sixth Previous Bhava, 
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^ramana BhagavM Mah^vira. 

Vol U Part 1 

IT* 

Introduction.’— 

CHAPTER 1. Descent from Praoat dbva-loka-Conception- 
Vision of Dreauis-Description of Sakrbndra-Kartika ^6^ ha Katha- 
^akra-stava. 

CHAPTER IL Sakra-stava (contd)-Ten Strange Evcnts- 
Birth ill High and Low famiiics-Bod-chaiuber of Tri^ala-dbvl- 
Vision of Dreams-Description of the first Four Dreams. 

CHAPTER in. Description of the Remaining Ten Dreams- 
Night- vigil- Siddhartha rising up in the morning-Going for 
exercise, bath etc.-Calling for Interpreters of Dreams- Assembly- 
hall-Arrival of Interpreters-Story of 500 warriors. 

CHAPTER IV. Explanation of the fhiit of the dreams- 
Increase of gold and wealth in the palace of Siddhftrtha-lmuio- 
Miity of the foetus-Lamentutions of Tri^al&-niata-Determination 
of Vardhamana Kuiuara not to renounce the world during the 
life-time of his parents-Movemcnts of the foetus-Rcjoicing- 
Valuable information about the nourishment of the foetus-Birth 
ef ^V«wlhaman» Rumara, 



CHAPTER V, Horosoopd of Vardhamlfui Kumtm* 

CH.-VPTER VI. Calebratfoa of Birth-festival by Indras and 
gods and goddesses- Abhisfeka ( anointing ) by In Iras and gods 
and In Iranis anl g i Hesses on Mo-ant Sa-M&ra. Celebration of 
Birth-festival by Siddhartha. 

CHA.PTER Vn. E-irly Liifi-N’aming-Playing with boys- 
Molestation by a pisaca-CJoing to School-Youth -Marriage— 
Paniily Relation.-Djath of Parents-R^quest to King Nandivar- 
dhana rt>r permission to renonnoe the worM-Samvatsarika Dana- 
Request of L')kantic gods to Vardhainana Swami. 

CHAPTER Vni, Diksa Mahotsava-Diksa. 

CHAPTER TX. Period of Chadovistha K ala of Ascetic Life- 
First Year of Ascetic Lifo-Coing to Kunnlra-grama-Romaining 
in Kayotsarga outside the vi'lago-C-ift of the halfjthe portion of 
divine garment to S »;na Bpahmin-Molcstation from a cowhord- 
Wont to Kollaga sanniv&si early next morning-Break-fast at the 
house of a Bpihmin named B ihula-Went to Morlga sannive^a— 
Guest of Tvalana ^.iroia in one of the cottages of Dnijianta 
hi-rmits-Taki ng of five abhigrahas (mirior vowsVWent to Asthi- 
ka ('fardhamlnal gra na-fvrsf R.ainv^Seasott at Asthika-^rAtna- 
passed with a continuotis fiisting of eight periods of a fortnight 
each-Molestatiou from ^nlaploi Yaksa-Ten Great Dreams- Astro- 
loger Utpala saying out the meaning of the dream'* Year 
of Ascetic L/^-Moriga sannive^a- Acchandaka-To Uttara Yaoala- 
On the way, while crossing the bank of Suvanja-kula River, the 
remaining half of the divine garment slipped down from tho 
shoulder of the Bhagavan and was taken away by Soma Brah* 
min who was following him f>r the other half Kanaka -khala 
a^rama-Caijd i-kausika sarpa-Gohhadra-Vidyasiddha-Candral&khft 
-Candrakanta-Dharma-ghosa sQri-Preaching-Muni Qobhadra- 
Cagdikau^Ika tapas-Catjdikausika sarpa biting Bhagavan-Enlight- 
ening Ca^dakauiika sarpa-Svetamhikft-Pradb^i king-On way to 
Surabhipura-Meeting of Prade^i-.Baja-Crossing tho River Ganges 
in a small wooden boat-Molestastion from-Niga^ Sodans^ra d&va 
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(wui at the Hoii Mvered into two pieoes by Tripri^^ba 
db7a)-Kanibala and Sambala dbvas cams to the reeoueof the boat- 
ThuQagasaonivb^a-Puspa astrologer-Postlval at Bhandir Vana 
Gk)ing to Rijagrlha. Jinaiae and Si Ihu-dasi-Saoond Rainy 
Season at Nalanda (a sabiirb of Rljagriha )-in the house of a 
weaver named Arjunai observing four fastings of one month each. 
First break&st at Vijaya^eth’s hoass.-Sesiad breakfast at Anan- 
da^eth’s house.-Third at Sunanda Beth’s hDUse and the Fourth 
break&st was at the house of a Brahmin named Bahula in 
KoUiga sannivb^a-Ti^^^ Year of Ascetic Life-Qnag to Suvaroa 
khala grama-Cowherds preparing rioe-puiling in an earthen pot 
“Goiala becomes a niyata-vaii-To Brahmaga grama-Upananda- 
Qoing to Campa Nagarl for rainy season.-! bird Rainy Season 
at Campa Nagarl doing various asanas (meditative postures) and 
observing two fastings of two months eadh- Fourth Year of 
Ascetic LiySf-Went to Kollaga Sannivbia-In meditation outside 
the village-I^imha and Vidyunmati-Qo^ala beaten-To Patralaka 
grama-Khandaka and Dantalikl-Goiala beaten-To Kumara Sanni- 
ve^a-M'ini Candra Aclrya killed at night under suspicion of a 
thief-Mahotsava by gods-To Cauraka-grama-Go^lla bound to a 
wooden frame on suspicion of being a spy frpm enemy-regions 
and when ^ramana Bhagavan Mahavira was being similarly 
bound he was set free by two female hermits Soma and Jayanti 
sisters of astrologer Utpala. Went to Prisma Champl.— Fourth 
Riiny Season at Pris^^a Campa observing a fasting of four 
months and practising various asanas (meditative postures). 
Breakfast outside the tovra^ Fifth Year of Ascetic Z.(/fe-Went to 
^ravasti and remained in kayotsarga outside the town-Pitridatta 
and his wife Mritavatsa-To Haladruta-grama-In meditation un* 
der a haridru tree-Scorching of both feet-In the temple of V3sa- 
dbva at MaAgala-To Kalumbhka-grama-Mbgha and Kala-hastl.. 
To Rl^ha-bhami-( Murshidabad District ) molestation from vulgar 
people-To Purpa kala fa gr&ma molestation from two robbers-To 
Bhadilla Nagari ( capital town of Malaya ).-Fifth Rainy Se ason 
at BhadiUa Nagari obsernng iksting of four months practising 
various ' meditative postures-S^^ Year of Ascetic IXfe^a 
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Kayali Samlgaiua»JamlM9anda>Tambftya ganniT^^Nandi^^na 
Sthavini-Go^alaka had quarjel with some of his pupils- 
Kapiya Sanniv^ia.-Imprisoned as spies but set free by two 
parivrajikas named Vijaya and Pragalbha.-To Vai^ali. Gk>^ala 
becomes separated-Stayed at a blacksmith's work-shop-'Asault 
by the black-smith- Went to Gramak sannivfe^a-Bibb^laka Yak^, 
History of Bibh^laka Yakta-To ^ali^lrsaka grama-It was winter 
time-Molestatjon from Kataputana Vaija-Vyantari. To Bhadrika 
Nagari-Sixth Kainy Season at Bhadrika Nagari-observing a 
fasting of four montbs-At this place Bhagavan. acquired Loka* 
vadhi Jiiana while experiencing the molestation of Kataputana. 

CHAPTER X. Period of Chadmastha Kala ( Cont ) of 
Ascetic Jjxfe-Sevenih Year of Ascetic Life.-Y^&rit to Magadha- 
dfe^a add stayed there moving ai>out during winter and summer 
months and practising various vows.-To Alambhika Kagari- 
Seventh Hiiiny Season at Alambhika observing a 'fast of four 
Eighth Year of Ascetic Li/(?-Went to Kundaka sanni- 
vfe^a-Maddna sannive^a-Bahusala-Lohargala-Caught under siis- 
picion of a spy and brought l)efore King Jitsatru but set free 
by the advice of astrologer Utpala who happened to be with 
king- To Puriuiatala-In meditation outside the town. Vaggura 
sravaka-To Rajagriha-f^f^f/* Rainy Season at Rajagriha obser- 
ving a fisting of four months-/V/>ifA Year of Ascetic Life-Yf\th 
the idea of destroying many Karmas simultaneously, Bhagavan 
went to Vaira-bhemi. Harsh molestation from ankrya ( uncivi- 
lized ) people for six months. Ninth Rainy Season in Vajra- 
bhumi with a fasting of four months- Tie/tf// Year of Ascetic 
Life-^o Siddharthapura and Kurma-grama. Questioned by Go^ala 
about the tila plant-Vaisyayana T&pasa outside the village-Jest- 
ing by Go^ala-Throwing of Tfejo-l^^ya towaiils Go^ala whose 
life was saved by Bhagavan by the use of ^ita-fe^ya. Go^ala 
gets separated-To Vai^all Nagarl. ^ankha, playmate of Siddhar- 
tita Rajs, honoured Bhagavau with devotion-Biver Gandakika to 
be crossed by boat-Boatman detained him for fare but was soon 
seit^feee bytOitra, the daughter’s son of ^afikha-Went to-Vsijijya 



10 


grama and remained in Kiyotsarga outside the to^. Anandai, 
sravaka, foretold through his Avadhi Jfiana, the Bhagavan's 
acquisition of K^vala Jfiana within a few years-To ^ravastl. 
Tenth Rainy Season at ^ravasti Nagarl observing a fasting of 
four movxhB- Eleventh Year of Ascetic UfeAn Eayotsarga at 
Sanusastika observing sixteen fasts and practising Bbadra, Mahl" 
bbadra and Sarvato-bhadra Pratima-Breakfast at the house of 
Ananda Gathapati-Went to Dradhabhemi full of mlbcchas (bar- 
barians )-Remained in contemplation in a temple of Polasa Yaksa 
outside P^dhftla grama^Molestation from Sangama dbva-Twenty 
tormenting harassments during one night-inability to get pure food 
for six months as it was daily polluted by Sangama. Having 
failed in his attempt, Sangama goes away .-Sangama driven away 
from dbva-loka-Break-fast at the house of an old cowherdess- 
To Alambhika-Stuti by Vidyut Kumar^ndra-Svetambika-Xagarl 
-Stuti by Harissaha Tndra-SravaSti-The idol of Skanda-Kau^am- 
bi Nagari-Cfftidra and Serya in mula (original) vimana-Vanv 
rasi Nagarl-Stuti by Saudharmfendra-Rajagriha-Stuti by Kan^- 
ndra-Mithila Nagari-Honoured by King Janaka and extolled by 
Dharaijbndra -To YsMail- Eleventh Rainy Season at Vaisali-In 
('x>ntemplatioQ with a fasting of four months-Stuti by Bhctananda 
( King of the Bhujanga-dbvas )-Jtrna Se^ha ^ravak-Abhinava 
Sr^s^hi-Kbvali-dbsana-7'w«/v/A Year of Ascetic Life-After break- 
fast at Abhinava v^r^s^hi's house, Bhagavan wrent to Susumarapura. 
In contemplation under a Aioka tree in A^oka-kha^da-Utpata 
of Camarbndra-History of Oamarbndrar-To Bhogapura Nagara- 
molestation by a ksatriya named mahendra-To Nandi-grania. 
Adorred by Nandi ( a friend of King Siddhartha ). To Mendha- 
ka-grama-Molestation by a cowherd-To Eauiambi Nagari-Eing 
^at&nika-Mrig&vati-Abhigraha ( vow ) of ^ramapa Bhagavan 
Mah^vira-King Dadhiv&hana and Queen DharinI of Campi 
Nagari-Vasumati daughter of DhariQi-Dhanivaha ^e^ha and 
Mola ^ethani-Candana-Pitiable condition of Candani-FulBlment 
of the abhigraha of •^ramapa Bhagavan Mahav&«-Bhiksa of 
dry TJdada beans from Candanl. To Su-mangala-grama-Stuti 
by Sanat Kumara Indra-To Suk^btra sannive^a-Homages by 
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^dfa of Mah&ndra d&va-loka-To Fftlaka-grama^Molektation by 
Dhahila-Went to Campa Kagarl-Twelvth Rainy Season at the 
Agnihotra-sala of Svatidatta BrahmaQa at Campa Kagari obser- 
ving four fastings of one mouth each, and attended constantly 
by MaQibhadra and Furnabhadra Vana-vyantara Ilndras-Svati- 
datta asked a number of questions on AtmS (Soul) to ^ramaga 
Bhagavan Mah&vira and they being answered in detail to his 
entire satisfaction, the Brahmaga was greatly - pleased, and he 
had high respect for Bhagavan- Year of Ascetic Ufe- 
To Jrimbhika-grama. Indra did dramatic performance before 
Lhagavan and said that he would have Ebvala Jfiana on a cer- 
tain day-To M^dhaka-grama-Homage by Camarbndra-To ^ag- 
m: ni grama and remained, in Kayotsarga outside the village— 
IVoles^tion from a cowherd-Thrusting of pointed sticks into 
both tfie ears cf 3 hagavfin-Went to Madhyam Apapa Kagari- 
Siddhartba Vanik and Kharaka Vaidya saw Bhagav&n with the 
^alya when he went to Siddharth’s house for ahns-Both the 
Vagik and the Vaidya followed Bhagavftn and they removed the 
sticks from his ears when he was in Kayotsarga. Thus ^ramaga 
Bhagavan Mahavira passed 1:!^ years (Twelve years and a 
half) as a chadmastha Ascetic. 

Vol II Part 

Fages about 700. Cloth-bound. Frioe in Union of Hindus- 
than Bb. 13. 3 acking and Fostage extra. Foreign 26 s. U. 
of America. $, 6. 50. 

^ramatya BhagaYkn. MahlYira, 

Vol II Part II 

CHAFTER I. Acquisition of Ebvala Jfiana at Jrimbhika- 
grama-First Samavasarapa-L harma-db^ana-To Madhyma Nagari 
-Samavasara^a and Dharma-deiana in lifahasbna Vana-Eleven 
Br&hmin Teachers (Tndrabhati with his two brothers and others) 
do'ng Yajfia.-oeremoDie 4 at ihe house of Somilaoarya-Fratibho- 
4|i» sad bikta of Eleven Teaobers with their MOO pupils-App* 
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ointment of the Eleven Pandits as Gaqadharas ( chief disciples ) 
and as teachers of their own pupils^Uiksa of Candana-Establish- 
ment of “ Catur-vidha Sangha ” consisting of Sadhus-Sadhvis- 
<S'ravaka8 and ^ravikas-Explanation of the applicability, with three 
nisidyas, of the Universal Law of ** ^ ^ tSTF 

Uppnnnbi va, vigainbi va, dhuvhi va (of Production, Destruction 
or Perujanence) to all objects of the Universe and the Preparation 
of the Dvada^angi of the Jaina Scriptures on Vaii^ha sud 10 
(Tenthj-Went to Kajagriha along with his samudiya of 4411 
pupils. SaiuavasaraQa-Dharmn-dbsana-Acquaintauce with King 
^'rbgika, queens, princes, and other members of the royal family- 
Diksa of princes M&gha-Kumara, Nandishga- Sarny aktva of Prince 
Abhaya Kumara, Sulasa etc.- King ^r^nika and several persons 
had perfect faith in Jaina Heligion-1 hirteenth Rainy Season at 
Kajagriha. 

CHAPTIJR IL Fourteenth Year of Ascetic Lf/^-Went to 
Vid^ha-To Brahtuaga-Kugda-grama-Dharma-d^^ana-Diksa of 
Jamali and Priyadar^na-Diksa of Risfaabha>datta and D^va* 
nand&.-Qautama Gagadhar’s questioning and its answer about 
D^vananda-Fourteenth Rainy Season at YoMkW-FiJteenth Year of 
Ascetic Life-YietiX to Kau^ambi-King Udayana-and Mrigavati- 
Jayanti ^ravika-To 5ravasti-Diksa of Sumanohbadra and 
Supratis^ha-To Vagijya-grama-Ananda ^ravaka took the vows 
of a ^ravaka. Fifteenth Rainy Season at Vagijya-grama. 

CHAPIER 111. Sixteenth Year of Ascetic Life-Went to 
Magadhar-after the sainy season-Rajagriha-Diks& of ^alibbadra 
and Dhanya ^etrha-Sixteenth Rainy Season at Kajagriha Nagari. 

CHAPTER IV. Seventeenth Year of Ascetic Life-Went to 
Campa Nagari-Id ahaccandra Kumara>'His Perva Bhava-Dlk^a- 
To Vltabhaya Pattana-King Uda^yana was extremely glad to 
receive Bhagavan-Dlkia of Uday ana-journey to Vid^ha was 
very long and severe during summer-Many Sadhus suffered 
from hunger and thirst Cartfuls of sesamum seeds on the way> 
Kamadlva ^rftvaka-Molestation to Kamad^va-To Vagijya-^grSma. 
Seventeenth Bain^ Seaerm at Va9ijyai->gi«in«. EigbU^Ut 



Ascetic Life^^ent to Benares-Vows of ^rftvaka-dharma taken by 
millionaire Culanipita and his wife ^yama and Suradbva and his 
wife Dhanya-Bhagavan highly honoured by king Jita^tru of 
Benares-To Alambhika-Vows of ^ravaka-dhanua taken by the 
millionair CQlla^ataka and his wife Bahula-Poggala Parivr&jaka. 
His Vibhahga Jfiana and Diksa-To Rajagriha-Dik^ of Mankati- 
Kim»krama, Arjuna-Ka^yapa, Vatsa, Mbdha etc.-Eighteenth 
Rainy Season’ at Rajagriha. Nineteenth Year oj Ascetic 
L(/5?-Stayed at Rajagriha for some time after the rainy 
season-Meetinga with King ^regika became more frequent-inci- 
dent of a leprous man rubbing infections purulent matter on the 
body of Srama^a Bhagavan Mahavira-Questions about the lepro- 
us man-Foretelling about ^r^nika. Proclamation of King ^rbnika- 
Ardraka^-Kumara receives an image of Adinath Jineivara, as a 
present from Abhaya Kumara-Jati-smaraija-Ardraka Kumara 
secretly leaves his home and comes to India-Takes* diksa-Marri- 
age with ^rimati at Vasantapura. Again he takes diksa after an 
interval of 11^ years and goes to Bhagav&n-On the way he 
meets with and discusses with Gc^ala, Brahma^a sannyasins, 
hasti-tapasas etc. Diksa of Abhaya Kumara. Some stories about 
Abhaya Kumara- Diksa of thirteen queens and twenty- three 
princes of ^r^gika. Kineteenth liainy Season at Rajagriha- 
tieth Year of Ascetic Life-Yient in the direction of Vatsa-db^a- 
after the rainy season-Mrigavati queen of King XTdayana and 
King Candapradyota-Kau^ambi invaded-Meeting of Mrig&vati 
and Cag4apf®dyota in the presence of the Bhagavan-Story of 
Brahma^a-putra-Dharmadb^ana-Story of a goldsmith of Campa- 
DiMa of Mrigavati-Kbvala Jiiana, of Mrigavati-Dik§a of Eight- 
queens of Cag^apradyota Twentieth Rainy Season at Vai^ali. 

CHAPTER V. Twenty-first Year of Ascetic Went to 
Kakandipuri-Dh(tfma-de^na~Diksa of Dhanya Kumara of Bha- 
dra ^thagi-To Kampilyapura. Vows of a ^ravaka taken by 
Kund KauJika-Diksi of Sunak^tra-To Polasaptira-Saddalaputra 
-To Vagijyargrftnia, Twenty- first Rainy Season at Vanijya-gHuna 
Year of Ascetic Ufl-Wwt to «IUjfigriIi»-To?ri 
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ot a ^ravaka taken by a very wealthy man named :Maha^ataka- 
Revati, his wife-Harsh words to" Revati-Frayascita-Anasana- 
First dbva-loka-Twenty-second Rainy Season at Rajagriha- 
During the Cntur-masa-several sadhus of Par^va Nath had dis- 
cussion with Bhagavan and they were convinced that ^ramaga 
Bhagavan Mahavira was a sarvajna and sarvadar^i- 
Twenty-third Year of Ascetic L//^-Went to Kritangala Nagari- 
Discussion with Skanda Katyayann Parivrajaka-Diksa-Pratimfts- 
Sanlekhana-To v^ravp.sti-Vows of a ^ravaka taken by millionaira 
Nandini-pita and his wife A^viui-and SabhSpita and his wife 
Phalgngi-Twenty-third Rainy Season at Vanijya-grama- 
fourth Year of kscetic Life-^ont to Brahmaija-kutjda-grania- 
JamaU gets separated-To Kau^ambi-Shrya and Candra came in 
their original vimaoa for honiage-Candanft Pravartini went away 
to her upa^raya-To Rfijagriha-Conversation of Jaina household- 
ers of Tungika with disciples of Par^va Nath-Marnantika san- 
lekhana of Abhaya Kumara Muni. Twenty-fourth Rainy Season 
at Rajagriha. 

CHAPTER VI, Twenty-fijth Year of Ascetic L//^-Change 
of Government in Magadha-de^-lmprisonment of Sr^gika-His 
death-Removal of Capital to Campa Nagarl-To Campa-Diksa of 
ten grandsons of ^r^nika (Pamda Kumara and other princes)-. 
Diksa of Jina Palita ( son of Makandi and Bhadra ) and many 
other wealthy merchants- Went in the direction of Videha-Diksa 
ofGathapati Ksemaka, Dhritidhara etc.-Twenty-fifih Rainy Season 
at Mithila, Twenty-sixth Year of Ascetic Life-Yfevk in the 
direction of Ahga-de^a-A great war at Vai^ali -46 hundred thou- 
sand soldiers kiiled-Bhagavan came to Per^abhadra Cbaitya of 
Campa-Dharma de^ana-Dik^ of ten widowed queens of ^re^ika 
(Kali and others )-Went to Mithill-Twenty-sixih Rainy Season 
at Mithila. Twenty-seventh Year of Ascetic Life-YJent to ^ra- 
vasti after the rainy season-Diksa of Ha 11a and Vehalla-Final 
meeting of Gb^ala-Tbjole^ya-Ananda Muni-Go^alak's disoussion- 
Sarranubheti Muni-Sunak^tra Muni-T^joleiya on BhagavSn 
lifol»rUa«To M^bUl-Twonty-wrentb jRaiji/ Mitl^ 
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CHAFTBB VIL TwetUy-eiglUh to rhirty-fifth Year of 
Ascetic Life. 

KHAPTER VIII. Thirty sixth to Forty-second Year of 
Ascetic Life. 

CHAPTER IX. Nirvaoa. 

CHAPTER X. Jaina Dharnna in Royal Families-Prorninent 
Sadhus-S&clhvi.s-»^pavakas-and Sraviicas of <^raiiia.oa Bhagavan 
Mahavlra. 

CHAPTER Xr. Social-Political, and Religious History of 
the Country. 

Vol II Part II 

Royal Octavo Size. Cloth-bound Pages about 750. Price in 
Union of Hindusthana. Rs. 15 ( Fifteen ) Packing^ and Postage 
extra. Foreign 30 s. U. S. of America. 7. 50 c. 

Will be Ready by tlie End ol tlie Current Year. 

^ramatia Bhagavin Mahavlra, 

\ 

Volume III 

Ga^adhara - vada — 

CHAPTER L to Xf. Discussions with the Eleven Gana< 
dbaras (chief disciples) of ^ramaqa Bhagavfin Mabavira. 

Qanadhara-vada. 

Royal Octavo Size Cloth-bound. Pages about 600. Price in 
Union of Hindusthn Rs. 10/- Ten. Packing and Postage 
extra. Foreign 20. s. U. S. of America $ 5. 00 Five Dollars. 
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RMly for SaK-OctoIrr 1947. 

^ra/nana Bhagavln Mahlvira. 

Volume IV. 

Nihnava-vMa — 

CHAPTER I. to CHAPTER X. Discussions with the seven 
Nihnavas of the visanivAdi type and Bo^ika f>f the sarva- 
visanivadi type, with an Introduction. 

Nihnava-vlda. 

Royal Octavo Size. Cloth-bound. Pages 400 Price in Union 
of Hindusthfin. Rs. 8 Rupees Eight. Packing and Postage extra. 
Forein 16 s. U. S. of America 4. 00. Pour Dollars. 

/ 

Sramaxxa Bhagavm Mah^vira. 

Vol V Part I 

Sihavirvali Part I. Containing summaries of Life-incidents 
and an index of the Chief Works composed by them-of the 
following Heads of the Jaina Church, namely-EIeven Gaijadharas 
of 5ramai}a Bhagavan Mahavira — 1. Arya Sudharma Svlmi. 2. 
Arya Jambu Svaml. 3. Arya Prabhava Svaml. 4 Arya Sayyam- 
bhava Sari. 5. Arya Yo^obhadra Svaml, 6. Arya Sambhati Vijaya 
and Arya Bhadra-bahu Svaml. 7. Arya Sthiilabhadra. 8. *^ri 
Arya Mahagiri and ^ri Arya Suhasti Sari. 9. ^ri Su^hita Suri 
and ^ri Supratibadha Sari. (Also Umasvati Vacaka-Arya ^ya- 
macarya) 10. ^ri Indra-dinna Sari. 11. Sri Arya Dinna Sari. 12. 
5ri Simhagiri (also Arya Kalaka-carya, Khaputftcarya, Arya Mah- 
gu-^ri Vriddha Vadi Suri and Siddhas^na Divakara Sari-P&da- 
lipta Sari ). 13. ^ri Vajra Svami-( also Bhadra Guptacarya ). 14, 
Sri Vajras^na Sari ( Origin of Eapardi Yaksa-Arya Raksita 
Sari-Origin of the Sect of Digambaras ). 15. ^ri Oandra Sari. 
16. ^ri Samanta-bhadra Sari. 17. ^rl Vriddha Ditva Sari. 18. 
^ri Pradyotana SQri. 19. i^rl Mana-d^a Sari. 20. ^rl Mina- 
tuhga Sari. 21. ^ri Vira Sari. 22. ^r l Jaya d^ va Sori 23, ^rl 
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D^rananda Sari-( Destruction of Vallabhipura*^ Arya Samita Sari. 
Origin of Brahma Dipikft). 241 ‘^ri Vikrama Siiri. 25. ^ri Nara- 
siniha Sari. 26. ^ri Samudra Sari. 27. ^rl Mana-d^va Sari- 
( Yuga-pradhana Nagarjuna. ^rlman Hari-bhadra Suri-Jinabhadra 
Ga^i Ksama-^ramaQa ). 28. ^ri Vibuddha'.Prabha Sari. 29. 5ri 
Jayananda Sari. 30. ^ri Ravi Prabha Sari. 

e*. Volume V. Part I. 

In India Rs. 8. Foreign 16 s. U. S. A. $ 4. 00. 

Sra/nana Bhaffavm MahWira. 

V«l V Part II 


Sihavirlvali Part II. 

Contents. 31. Sri Yaso-dbva Sari. (Establishuienl; of Kingdom 
at AQahillapura. ^ri Bappa-bha^^i Sari). 32. ^ri Pradyumna 
Suri. 33 Sri Mana-dbva Sari. 34. Sri Vimalachandra Sari. 35. 
Sri U<iyotana Sari. 36. Sarva-dbva Sari I. ( Kavi DhanapaUi 
Vadi Vaitala ^ri Santi Sari ). 37. ^’ri Dbva Sari. 38. S’^rva-d^va 
{i^ari II. 39. Sri Ya^o-bhadra Sari and ‘^ri Nemicandra Sari (Sri 
Abhaya-dbva Sari-i'ri Jina Vallabba Sari-Sri Jinadatta Sari ). 
40. <^ri Muni-oandra Sori (Vadi ^ri Dbva Suri-Kali Kala 
Sarvajfia ^'riui&n Hbmacandracarya-Siddha-Raja-Jayasindm- 
Kutnarapala). 41. Sri Ajita-d^va Sari ( Kharatara Gbu;cha-Agaiiii-- 
ka Gaccha-Abhigraha (vow) of repairs on Satrunjaya-tirtha taken 
by Udayana Mantri-Death and repentence of Udayana-Solemn 
oath of Bahada-Bhimo Kundalio. 43. Sri Vijaya Si«pha Seri. 43. 
^rt Soma Prabha Seri I. and ^ri Ma^i Ratna Seri. 44. ^ri 
Jagaooandra Suri (Hirla Jagacoandra: Tapa Gacoha). 45. Srt 
Dbv^ndra Suri ( ^rl Vijaya Gandra Suri-^r! Vidyananda Suri ). 
46. ^ri Dharma-ghosa Suri ( Mantrtivara Prithvl-dhara ( Pb- 
thada). 47. ^rf Soma Prabha Sfiri II. 48. ^ri Soma Tilaka Suri. 
49. Sr! Dbva Sundar Suri. 50. ^rt Soma Sundar Suri ( Sadhu- 
mary ada Pa^^aka). 51. ^rt Muni Sundar SOri. 52. ^ri Ratna 
^^khara Suri (Origin of Lunkl Mita). 53. ^ri ,L'iksait Sigara 
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Suri ( Kavi Laraqya Samaya ). 54. Suoiati Sa^lhu Sfirl. 55. 
v^ri Hbam Vimala Suri (Viiuala' Gaccha-Kadara Matt. Bija 
( Vijamati )-Payacanda Gaccha ). 56. ^rt Amanda Vimala Suri 
(Maui Bhadra). 57. Srt Vijaya Dana Suri. 53. 5rl Hir Vijaya 
Suri ( Inritation from Emperor Akbar. Foot-journey to Fatbh- 
pura Si krt -Interview with the Emperor and introduction of the 
doctrine of a-hinisa-non- injury to animals-into his kingdoom. ) 
59. 5ri Vijaya S^na Suri. 60. 5ri Vijaya Dbva "Suri. 61. ^ri 
Vijaya Simha Suri, an«l several prominent Dbarmadhyaksas wcl* 
known for their religious devotion and Scripttiral, as well as, 
literary attainments. 

Sthavirivali Part II. 

r - 

Royal Octavo Sis'©* Cloth-bomid. Pages about 500. Price in 
Union of Hindusthan Bs. 9 Nino Rupees. Pa iking and Postage 
extra. Foreign 18. s. U. S. of America -3 4. 50 c. 




OPINION 


The Adyar Library Bulletin. 

^rauiaga Bbagavan Mahavira (Vols 1-lV Part 1 only of 
each ) by Miaii Ratna Prabba Vijayaji. ^ri Granthapraka^aka 
Sabha Panjra Pole Ahmedabad 1941-42. 

'* Jainism: and Buddhism are perhaps the most ancient of 
the religions that rose in opposition to Hinduism, dominated by 
priestly ritualism. Ihe former of these two is generally accepted 
to date from an earlier date. But the religions Start with oppos- 
ing the authority of the Vbdas, and this is perhaps the most 
important common ground. The differences between the two reli- 
gions are far too many; the most striking of ^hese, barring 
doctrinal differences which are too obvious, is that while Buddha 
is the real founder of Buddhism, his first sermon as well as the 
doctrines he preached then, being those which are ever to bo 
remembered by his followers; Mahavira with whose name only 
History can associate the birth of Jainism, is regarded by those 
that follow him as only a. prophet" whose business has been to 
hand over to the world the j^'rinoiples enunciated by his predece- 
ssors, the twenty-three Tjrthailkaras who lived before him. 

It is the object of the Pour Volumes under rev’ew to give 
an account of the life of this ^ramaqa Bhagavan Mahavira, the 
24th Tirthahkara of the Jains. The first of these gives an account 
of fifteen out of the twenty-six previous lives of Mahavira; and 
the second deals with the twienty-seventh life. The third starts 
the exposition of the Ga^adhara-vada, an explanation of the 
doubts of the Qagadharns,-the eleven disciples of Mahavira. The 
fourth volume gives an account of the Ganadharas. The treatment 
of the subject is on the whole quite good, but statements like, 
" There is a reference of Risabha-d^va, Ajitnatha and Aris^- 
oemi in Yajurvkda. ( Introduction to Volume 111. p. 3) could 
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have been avoided. I cannot trace the^ word Ajitanatha in the 
Yajurvbda, in its ^ukla or Taittriyu recension, The words Risa- 
bha and Aris(an^mi do occur in this V&da> but it is in the 
highest degree questionable whether these Vedio words mean 
what they connote in Jainism. 

Such defects apart, the volumes have their own distinct value. 
By reason of the very antiquity of Jainism, of the profound 
influence it exerted on Buddhism and on Sankhya and Yoga, 
it is of very great interest to the student of Comparative Religion. 
This alone should make works like these, which give an account 
of the “ prophet ” of this religion, extremely valuable. 

The author is to be congratulated on bi4 useful undertaking. 
The appearance of the remaining parts of these four volumes is 
to be eagerly awaited, 

Adyar Madras. H. Q. Narahari 

Opinions from ot;her sources could not be included on account 
of want of space. 
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